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INTRODUCTION 


The Quest of all Quests 


s the Yogavasistha opens, we are introduced to King 
Aristanemi, who has become uninterested with the 
world because, no matter how much wealth he has 
accumulated in the past, how many comforts he has, how 
many battles he wins, deep down he is always unhappy. All 
the wealth and power cannot fill the void within. What is the 
use of such wealth? Having realised the futility of finding 
happiness in worldly possessions, he hands over his kingdom 
to his son, performs severe penance, and as a result receives a 
boon to go to heaven (Svarga) from Indra, the king of heaven. 
Before accepting the boon, Aristanemi asks what 
heaven means. He is told that according to the scale of one's 
good deeds (karmas), one enjoys pleasures in heaven. 
‘Is the stay in heaven permanent?’ asks the king. ‘No’, 
he is told. ‘Once the stock of good deeds is expended, the 
individual returns to earth' .! 


*l:1:32-39 made FANA cile: eire Vattama quafi citam: aita (Just has worldly 
gains obtained through effort (karma) diminish here on earth, the same way the rewards 
of heaven also diminish. Chāndogya Upanisad VIII:1:6) 3V9 AAT fee «meret 
auci wer) meer YS À ASPA eie Strat at fetta (The immature consider 
the means to attain worldly pleasures described in the Vedas as supreme; As a result after 
exhausting the rewards of their good deeds in heaven, they return to lower life forms here 
on earth. Mundaka Upanisad, l:2:10) 
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This is because heaven is bhoga yoni (a place of 
enjoyment), not karma yoni (a place where you can do new good 
or bad karmas). One can expend one’s karmas there, but one 
cannot earn fresh good or bad karmas. It is like some prosperous 
foreign land where you can spend your hard-earned money, but 
not earn more money. It is a place where you can never achieve 
permanent citizenship In a dream, too, we enjoy and suffer, and 
do good and bad deeds, but they are not termed as our karmas 
because, the dream state is also a bhoga yoni. 

Aristanemi says that he would not wish to go to sucha 
heaven. What would be the use, if he would only have to come 
back and get into the same vicious cycle of birth-death-misery 
again? He would rather have lasting bliss if that were possible. 
Indra tells him that only knowledge of the self (tattva jūāna, 
atma jana) can free a person from the miseries of life. For that, 
Indra advises him to go to Valmiki. 

The king then goes to Valmiki, author of the 
Yogavasistha, and he tells Aristanemi the story of Rama’s 
dialogue with Vasistha, after which Rama becomes free of the 
miseries of the world. 

The book which narrates this dialogue is called the 
Yogavāsistha. It is said that one can become free of worldly 
miseries merely by reading the Yogavasistha. 

The title “Yogavasistha’ is a compound noun made up 
of the words ‘yoga’ and "Vasistha'? In popular conception, the 
word ‘yoga’ conjures up images of postures and exercises to 
keep the body and mind healthy. However, the word has a 
much broader and more significant connotation. To limit the 
scope of yoga to physical exercises would be a gross 
misinterpretation. 


coo oll sa NE 
* Vasistha was the son of Brahma, and guru of the Ikswāku dynasty to which Rama belonged. 


an 


"UT 


re 


The Quest of all Quests 3 


The word ‘yoga’ comes from the Sanskrit root 'yuj', and 
has several meanings. One is to unite or join. Unite what? It means 
to unite the individual self with ultimate reality, so that the feeling 
of misery, the feeling of being insignificant is gone, and supreme 
bliss is attained. Other meanings of the word yoga are: solution 
(upaya), logic and reason (yukti), penance (tapa), meditation 
(dhyana ), dispassion (vairagya), connection, and relevance. 


Philosophical background and core issues 
After Valmiki wrote the epic Ramayana, called in full, Parva 


Ramayana, he was approached by Brahma, the creator of the 
world, to write a book that would free humans of worldly 
misery and make them eternally blissful. Thus was born the 
scripture known variously as Uttara Ramayana, 
Maharamayana, Ārša-Rāmāyaņa, Jfianavasistha, 
Vasistharamayana, more popularly called the Yogavasistha. 

The two most important questions we can ask concern 
how to live a good life, and how to attain supreme bliss. One is 
about ‘ought’ and the other about knowing the ‘self’. In the 
Ramayana, Valmiki showed how one ought to live a good life, 
how a king ought to rule, and how a husband, a wife, a 
brother, and friends ought to be. 

By learning the 'oughts' of life, we can lead a good life, 
but this does not make us free of suffering. Even a so-called ‘good’ 
person maybe plagued with troubles such as anger, envy, 
jealousy, disease and old age and, ultimately, death. Being a good 
person is not enough; something more is required. It is to teach 
this ‘something more’ that Valmiki wrote the Yogavasistha. In 
fact, one can only properly understand the popular Ramayana 
only by reading the Yogavasistha. 
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A Dreaded Bandit Turns poet 


One day Valm ki was standing on the banks of the river Tapsa. He 
saw two cranes engaged in love play. Suddenly the male bird is 
struck by an arrow and he dies. The female begins to move around 
her dead mate in utter grief. Valm ki turns around and notices that a 
hunter had shot the arrow. Seeing the sorrow of the heartbroken 
she-crane, these words came effortlessly out of Valm ki’s mouth: 


"m fore AO Mama: MA: SAT | 
ga wyatt: arated 


May you never find mental peace, O hunter! 
For you have killed an innocent bird in love. 


Valm ki then felt that, although the hunter had killed the bird, he too 
had not done right by putting a curse on the hunter. The hunter 
merely did what his profession demanded. However, Vālm ki was 
surprised by the words that had come out of his mouth. He had 
unwittingly uttered words in metrical form, although he was not a 
poet. He was actually uneducated. What he uttered unknowingly is 
considered to be the first verse in Sanskrit literature. This is why 
Valm ki is known as adi kavi, the first poet. Later, Brahma, the 
creator of the world, heard these words and urged Vālm ki to write 
the Ramayana. 

Valm ki was a bandit before he became a sage. His name was 
Ratnakar, and he was raised by hunters, after he was separated from 
his Brahmin parents. It is said that once the celestial singer Narada 
was passing through a forest, and Ratnakar waylaid him. Narada 
asked, ‘Why do you rob people?’ 

‘To feed my family,’ replied Ratnakar. 

‘You know robbing people is a sin. Ask your family if they 
would share the consequences of your sins.’ 

Thinking he might be tricked, Ratnakar tied Narada to a tree 
and went home and asked his family if they would share the 
consequences of his sins. They all said they would not. To feed them 
was his duty, but how could they share the outcome of his sins? He 
would have to pay for his deeds himself, as this was the law of 
Karma. Hearing this, Ratnākar went back and surrendered himself to 


Narada. There followed a total transformation of his character and 
he became a great sage. 
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Self-knowledge, freedom from bondage, metaphysics, 
ethics, and philosophy of the mind are the main concerns of 
this text. The author's aim is to show how one can eliminate the 
conflicts of the mind, attain freedom from worldly bondage 
and still lead a normal active life. It is claimed that studying the 
Yogavasistha leads seekers to moksa (total freedom from 
misery) without having to renounce the world, and it is for this 
reason that the book is also called Moksopaya Samhita. 

The Yogavasistha was written for someone who has 
begun to realise that worldly objects cannot fill the void within. It 
is for people who wish to attain supreme bliss. It was written for 
people who are neither intellectually mature nor immature. The 
intellectually mature do not need to read works such as the 
Yogavasistha, as they can attain liberation without the help of a 
book or guru. Those who are uninformed or not mature enough 
cannot benefit from this book as they do not have the capacity to 
understand the issues discussed in it. The Yogavasistha was 
written for people between these two extremes. 

Regarding the greatness of the Yogavasistha, Vàlmiki, 
its author, is quite eloquent himself. At several places in the 
text, he says that, as far as self-knowledge is concerned, there is 
no other scripture better than the Yogavāsistha. 

Although this book has inspired great scholars and 
thinkers, such as Sankaracarya, Madhvacarya, and Narayana 
Bhatta, it has not yet achieved the popularity of the 
Bhagavadgita and the Upanisads. 

The complete text of the Yogavasistha can be found in 


Srimadvalmikimaharspranitah Yogavasisthah, by Vasudeva 


* {11:8:11-17; VIB:103; VIB:163 
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Laxmana Sharma Pansikar. There is a shorter version of the 
Yogavasistha, called Laghu Yogavasistha, compiled by 
Abhinanda, a scholar from Kashmir. This work was translated 
into English by K. N. Subramanian. 

In the 1930s, B. L. Atreya earned his doctorate on the 
Yogavasistha, and later published it as Yogavāsistha aur Uske 
Siddhant in Hindi. In this book he makes a thorough 
categorisation of the ideas discussed in the Yogavasistha. This 
book is out of print now. He also wrote Yogavasistha and its 
Philosophy, Yogavasistha and Modern Thought, and 
Vasisthadarsanam. 

A good Hindi translation along with commentary is 
available in five volumes titled Yogavasistha Maharamayanam. It 
was written by Krishnapant Shastri, and published by 
Achyutgranthmala Karyalaya, Kashi. Thakurprasad Dwivedi's 
Yogavasistha-Maharamayanam is a two-volume Hindi translation 
published by Chaukhamba Sanskrit Pratishthan. 

Swami Bhoomananda Tirtha wrote a short but 
insightful book, The Quietitude of the Mind (1975), which is 
based on the Upašama Prkaranam of the Yogavasistha. 
Another book, titled The Supreme Yoga: A new translation of the 
Yogavasistha, was published the same year. It was written by 
Swami Venkatesananda, and published by The Chiltern Yoga 
Trust, South Africa. Sri Yogavasishtam (Maharamayanam), 
written by P. N. Murthy, was published by Bharatiya Vidya 
Bhavan in 2001. In 2009, Chaukhamba Prakashan published 
Yogavasistha Sar, by Swami Prakhar Pragyananda Saraswati. 
This short book explains the fundamental concepts of the 
Yogavasistha in simple Hindi. 
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i Devadu Narasimha Sastri wrote a Kannada translation 
—. ofthe Yogavasistha, under the patronage of His Highness 

= Maharaja Sri Sir Jaya Chamarajendra Wodeyar Bahadur of 
Mysore. This was published by Hemant Sahitya, Bangalore in 
1946. There are various translations and commentaries 
available in Marathi, Bengali, Telugu and other languages. 

The sheer volume of the Yogavasistha is enough to deter 
most readers. It is stated in the Yogavasistha itself that it consists 
of 32,000 verses divided into six books (Prkaranams), namely: the 
Vairagya Prkaranam, the Mumuksuvyavahara Prkaranam, the 
Utpatti Prkaranam, the Sthiti Prkaraņam, the Upašama 
Prkaranam, the Nirvana Prkaranam (Pūrvārdha) and the Nirvana 
Prkaranam (Uttarardha). The number of verses is, in fact, much 
less. In the introduction to Srimadvalmikimaharsprani tah 
Yogavāsisthah, G. V. Tagare puts the number at 23734 verses.4 

The first book, the Vairagya Prkaranam, describes 
Rama’s disillusionment with the world. The issue discussed 
here is whether jnàna (knowledge of the self) or karma (work, 
effort) is more important in attaining liberation from the 
misery of the world. The answer is that both are equally 
important, just as a bird needs both wings to fly. 

The Mumuksuvyavahara Prkaranam is about the 
qualities of true seekers of liberation and their mental attitude. 
How the world was created and how it evolved is discussed in 
the Utpatti Prkaranam. The Sthiti Prkaranam talks about the 
preservation of the universe. The world appears to be real, but 


with the realisation of Brahman, the mind is silenced and the 


* Pansikar, Vasudeva Laxmana Sharma (Ed.), Srimadvalm kimaharspran tah Yogavasisthah 
Vol |, Motilal Banarsidass Publishers, Delhi, p VII 
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world appears as nothing but Brahman. The Upasama 
Prkaranam is about quieting the mind through proper 
understanding; the Nirvana Prkaranam, as the name suggests, 
is about ultimate freedom. It suggests that knowledge of the 
self is the best way to break free from the miseries of the world. 

It has to be pointed out that the structure of the 
Yogavasistha is very loose, and apart from the first Prkaranam, 
almost all the major themes are discussed and repeated 
throughout this mammoth text. As to the division of chapters 
within each Prkaranam, again there seems to be no order. Some 
chapters have as few as six verses, while others run into 
hundreds. Often a chapter ends abruptly, and the discussion is 
continued in the next chapter and the next. Often, while one 
concept is being discussed, there is a sudden digression and 
another topic begins. Later the speaker returns to the previous 
conversation. The Nirvana Prkaranam is as large as the first 
five combined. For some reason it is itself divided into two 
huge sections: the Nirvana Prkaranam (Pūrvārdha) and the 
Nirvana Prkaranam (Uttarārdha). 

Interlaced with the dialogue are approximately fifty- 
five allegorical stories and stories within stories to illustrate the 
philosophical matters discussed. Here again, certain stories are 
told in about ten verses, while others, such as that of Cudala, 
stretch over several chapters. 

All these stories and subplots make it difficult for the 
modern reader to keep track of who is speaking to whom. For 
instance, the Yogavasistha begins with a Brahmin named 
Sutiksna who goes to the sage Agasti and asks about ways to 


get out of the misery of the world. To answer his question, 
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.. Agasti tells him the story of Kāruņya, a very learned man, well- 
versed in the scriptures, who has lost interest in life. Noticing 
this, his father tells him the story of King Aristanemi, who is 
sent to Valmiki for the resolution of his sorrows. Valmiki then 
tells Aristanemi the story of Rama’s dialogue with Vasistha. 

The reader need not get overwhelmed by these plots 
and subplots. It does not matter if it is difficult to keep track of 
who is saying what. It does not matter who is asking questions 
and who is answering them. All that matters is that a disciple is 
asking the questions and a guru is answering them. The 
questions and answers themselves are important, rather than 
who is asking and answering. 

The idea of using subplots is a technique peculiar to 
ancient Indian scriptures, possibly to drive home the point that 
such questions arise in sensitive people in every age. In our 
age, who would not get disturbed by what is going on around 
them? Who would not ask fundamental questions? In every 
age, discerning people approach learned seers to dispel their 
anxieties and doubts. Ages change, customs change, but the 
questions remain the same. 

It is generally accepted that over the centuries 
several thinkers have added new verses to the original the 
Yogavasistha making it a mega tome. There is no agreement 
about the time of its composition, but as the name of Valmiki 
is associated with the Yogavasistha, many believe it to be at 
least as old as the epic Ramayana (3,000 B.C.). Most scholars, 
however, think it was composed in its present form between 
the 6th and 14th centuries A.D. 
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Encyclopaedic in its scope, the Yogavasistha deals with 
ontology, epistemology, metaphysics, ethics, and psychology. 
The underlying philosophy of the Yogavasistha is 
predominantly of Advaita Vedanta. There are several verses of 
the Yogavasistha which are also found in other Upanisads and 
the Bhagavadgita. B. L. Atreya made an exhaustive 
comparative chart, and believed that being a voluminous 
scripture the Yogavasistha may not have been freely available 
in the days when books were written by hand. Anthologists 
must have picked up some useful verses from it and used them 


to create new Upanisads.° 


Core philosophy 


Although the Yogavasistha is voluminous, its central message 
can be expressed in a few statements: Nothing exists except 
absolute consciousness (also called universal consciousness or 
Brahman), and the world is the imagination of this universal 
consciousness. The universal consciousness is absolute and 
perfect. All change happens in the phenomenal world, (which 
has no independent existence, as it is just an imagination of 
absolute consciousness). All the beings of the world are no 
different from the universal consciousness, as they emerged 
out of it. All the misery that is experienced by individual 
beings happens because they mistakenly identify themselves 
with their body and forget that they are essentially the same as 
the universal consciousness, Brahman. Since misery arises out 
of ignorance of the self, it ends with knowledge of the self. 


5 [3-01 
Atreya B. L., Yogavasistha aur Uske Sidhdhant, Shri Krishna Janamsthan Seva Sansthan, 
Mathura 1986, p4; for comparative charts see pages 45-59, 67-69 of the same book. 
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What is Vedanta? 


The Vedas primarily consist of two portions: Karmakanda and 
Jfiāānakāņda. Karmakanda is also called Pürvam mamsa, and as the 
name suggests, deals with actions, duties, rituals, sacrifices, and 
other practical acts. The author of this section of the Vedas is 
Jaimini. The goal of this section of the Vedas is to help us achieve 
what we do not have, such as wealth and pleasures, and to help us 
deal with any obstacles that arise in life. 

The second portion, called Jfiānakāņda, is also known as 
Uttaram mamsa or Vedanta, and deals mainly with self-knowledge. Its 
author is Vyasa, who was the guru of Jaimini. The goal of 
Uttaram mamsa is final freedom, moksa, kaivalya, or nirvana. It holds 
that the individual and the universal self are one, and bondage arises 
because of ignorance of the self. Since ignorance can be killed by 
knowledge alone, no physical effort or method is required. 

Vedanta is a very old system of thought which over time became 
divided into three major streams: Advaita Vedanta, Dvaita Vedanta, and 
Višista Vedanta. 

Advaita Vedanta is the core philosophy of the Yogavasistha, and its 
aim is to show that there is no difference between ultimate reality and 
the individual. Difference is experienced because of ignorance of truth. 
With the knowledge of the self, this ignorance is removed and the 
individual unites with the absolute. With this, ends all misery. 


These statements need to be elaborated and explained, 
otherwise they create misunderstanding and confusion. 
‘Absolute’, for instance, does not mean that the 
universal consciousness is static. Absolute means it is all- 
encompassing. It, therefore, includes perfection as well as 
imperfection, good as well as evil, whole as well as part, subtle 
as well as gross, supreme bliss as well as misery, supreme 
knowledge as well as ignorance, freedom as well as bondage, 
truth as well as untruth. Truth or reality is that which does not 


go out of existence in the three periods of time, i.e., past, 
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present and future. An untruth, unreality or illusion (mithya), 
on the other hand, is that which exists only fleetingly.* 


Herat a Gas adartsft AT ui 
IATA Set esat AA AA: 1 


That which does not exist before the beginning and after the end (of the 


universe), 
If it is seen in the present for a while, take its existence to be an illusion.’ 


The phenomenal world that we see is an untruth, unreal, as it 
came into being at a certain time in the past, which means it 
was not there before it, and it will end one day, which means it 
will not be there in the future: therefore, this world is unreal or 
illusory according to Vedanta. But there is one underlying 
reality behind the three periods of time, and that is Brahman, 
which is absolute, unchanging, ever-existing, conscious and 
blissful (saccidananda, sat+cit+ananda). 

Another definition of untruth is that it does not have an 
independent existence. A wave for instance, cannot exist 
without an ocean, while an ocean can exist without a wave. 
The ocean is satya (truth) and the wave is mithyā (illusion). The 
word 'mithyā' is generally translated as ‘illusion’, and this is 
misleading. When Vedanta says that the world is mithya, it 
does not mean it is illusory like a mirage. ‘Mithya’ means 
something that does not have an independent existence. 
Following this, it is to be shown that Brahman is satya and the 


world is mithya, In fact, it is mithya that proves there is 


°V:5:9-10; area fae wr Ararat faga wei seda GI aT N: 1i 
(The untruth (unreal) has no existence at all, and the truth (real) can never be non- 


existent; Their true nature is understood by the those who know the reality. The 
Bhagavadg ta 11:16) 
7 V:93:72 
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something ‘real’ behind it. An imaginary or illusory horse, for 
instance, proves that there are real horses otherwise how can 
we imagine a horse? 


Brahman incorporates all dualities, and never changes 
at the core. The change that we see is only on the surface, just 
as the sea is quiet at the bottom but has waves on the top. In 
fact, as we shall see later in the book, all change is illusory. The 
Yogavasistha stresses that the phenomenal world grows out of 
the imagination of Brahman, and hence it is like a dream, 
which means it is not real. Yet it appears to be real because of 
our ignorance, just as dreams are unreal but in sleep they 
appear to be real. 


dae wer fafe daca fra | 
ZA xeeredferd Tat Sat Bashar 1 


Imagination itself is the mind, and it is no different from the imagination; 
Just as water is no different from liquidity, and motion no different from wind? 


We come to know the existence of the wind only when it moves, 
that is the reason when the characteristics of the five elements 
are enumerated, the characteristic of wind is given as touch. We 
come to know of it only when it touches our skin. 

It is further said that, since the entire cosmos emerged 
out of pure consciousness, everything in the cosmos has to be 
fundamentally pure because whatever emerges from the pure 
and absolute has to be pure and absolute. This is why our 
fundamental nature is pure consciousness, and by this logic 


every creature and thing in this world is nothing but pure 


* 111:4:43 
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consciousness or Brahman (dd @fedé Fal All is Brahman). 
Hence the famous assertion, ‘Aham Brahmasmi’ (#8 sramfeq I 


am Brahman). Our misery arises because we have forgotten 
that we are nothing but Brahman. However, even in this state 
of forgetfulness, we never lose our absolute blissful nature. A 
king who has lost his memory and lives like a pauper is a king 
no matter what he thinks he is. This means that nothing 
actually needs to be done except to get out of forgetfulness and 
realise we are nothing but bliss. There is no point in running 
away from the world, as there is no place to go; everything is 
nothing but Brahman. 

Absolute consciousness is known by different names, 
such as Brahman, Siva, cit, cidākāša, Paramatman (or ātman for 
short). The phenomenal world that emerges out of the 
imagination of Brahman is generally called samsara. 

The Yogavasistha sometimes calls the phenomenal 
world the imagination (kalpana), sometimes the will 
(sankalpa), forgetfulness (vismarana), feigned ignorance 
(avidya) and sometimes the pulsation (spanda) of the supreme 
consciousness (Brahman). These words are used 
synonymously; one need not be concerned about their usage. 
No matter what term is used ina particular context, as far as 
the Yogavasistha is concerned, the phenomenal world has no 
independent reality or existence of its own, as it is justa 
projection or an illusion created by ignorance. 

Having stated the core philosophy, it must be added 
that, according to the Yogavasistha, a belief in God as a super 
human figure running the affairs of the world is not necessary. 


The most important thing is to attain supreme bliss, ananda, 
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and this can only be done by quieting the mind. Some might 


find it easier to attain ānanda by positing faith in God or a 


. deity, while others might achieve the goal without this. It all 


depends upon the disposition of the seeker. 

Some people are more emotionally inclined, and since 
their path is that of love, they need an object for their love, so 
they need a deity. Others are governed more by intellect and 
reason; such people do not necessarily need faith in a deity. 
The former is called the asti (assertive) method, and the latter 
the nasti (negative) method. Asti says ‘yes’ to supreme reality, 
ultimate truth, and existence, and the nasti uses the negative or 
eliminative approach to realising the ultimate truth to attain 
bliss. Both approaches are equally valid and useful depending 
upon the kind of person we are, but they are both in the 
domain of the mind. They are like two boats that help us cross 
a river. It does not matter which boat we take; in the end 
whichever one we take has to be abandoned, as the ultimate 
goal is beyond both asti and nasti. 

Whether one is an atheist or a believer, the 
consciousness that one possesses is neither atheist nor believer. 
It just is; it is saccidananda — truth, consciousness, and bliss. It 
is the one thing that can never be negated. Our search for the 
ultimate truth ends here, as we cannot go beyond it. It is the 
universal witness (saksi) that observes everything, but cannot 
itself be observed as it is absolute subjectivity. 

As a word of caution, it must be mentioned that it is 
easy to confuse the teachings of Vedànta with nihilism 
(nothing exists), hedonism (seeking only pleasure) and 


solipsism (only I exist). On the surface, these appear to say the 
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same thing, but Vedanta is in total opposition to all of them. 
The Latin word ‘nihilism’ means ‘nothing’. It is a philosophical 
doctrine that negates all meaningful aspects of life, and argues 
that life is without objective meaning, purpose, or intrinsic 
value. It holds that knowledge is not possible, or that reality 
does not exist; therefore, life has no meaning. 

A hedonist believes there is nothing beyond the 
physical self and matter, so one should indulge oneself as 
much as possible; there is nothing called ‘virtue’ or ‘sin’. 

In contrast to this, Yogavasistha says that since the 
world is just a creation of the mind, from the phenomenal 
standpoint it exists, but from the absolute standpoint it does 
not. It is neither real nor unreal. It is indescribable, as no 
assertive or negative statement can be made about it. 

It is not ‘nothingness’ because it affects us. When we 
mistake a rope for a snake in the dark, this misapprehension has 
an effect on us; it makes us afraid. We cannot say the snake is 
unreal, and we cannot say it is real; it is just a misapprehension. 

No doubt there are verses in the Yogavasistha which 
say that the world does not exist. It has to be noted that in such 
cases the word ‘exist’ is being used in a technical sense. We 
have already stated that in Indian philosophy only that which 
exists in the past, present and future can be said to ‘exist’. All 
other things are phenomenal, as they come into existence only 
for a short time. Even one hundred billion years is a short time 
from the absolute perspective. 

The word ‘exist’ here stands for ‘eternal’. It is in this 


sense that the Yogavasistha says the world does not exist. 


d 
a Quest of all Quests 17 


Further, when the Yogavasistha says there is nothing 
other than supreme consciousness, that this world is unreal as 
_ it was never created, does this lead to solipsism? What about 
other beings? What about the objects of the phenomenal 
world? We might ask, if the world is unreal, who are sages 
such as Vasistha trying to teach? 

The Yogavasistha does not say nothing exists; it says 
we are not seeing things properly. 

The world may be an illusion, but an illusion cannot 
arise on its own; it arises out of wrong cognition of something. 
That something is Brahman, and once we realise this, we 
realise that each individual is nothing but Brahman. In other 
words, everything is nothing but Brahman, and there is no 
plurality. Other individuals exist, but they are manifestations 
of the same absolute self as we are. This is not solipsism. 
Solipsism says only 'T exist, and Vedanta says everything that 
exists is nothing but ‘I’. There is a great difference between the 
two assertions. The first is centred on the self, while the second 
says since everything is the self, all differences are meaningless. 
The individual and the rest of the world are one. 

The idea that the world does not exist in reality is 
called Ajativada, the doctrine of no-origination, and it has been 
attributed to Gaudapadacarya, who was the guru of 
Sankaracarya’s guru, Govindacarya. It is also claimed that 
Gaudapada was inspired by the Yogavasistha. The reason for 
this is that the authorship of the Yogavasistha is attributed to 
Valmiki, who predates Gaudapada by several centuries. While 


there might be a large number of interpolations and additions 
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to the original text, Ajativada is the foundation of the 
Yogavasistha and it does not waver on this. 

It is also claimed that Gaudapada was not only 
influenced by the Yogavasistha but also by Nagarjuna, the 
Buddhist propounder of no-origination. The following verse 


from Gaudapāda Karika is quoted by the supporters of this view. 


ARATE ime mn 

Ta weed ae fret wi 

My obeisance to the ‘enlightened one’, the supreme among men, who has known 
That which is space-like and is not different from the object of knowledge? 


Many scholars argue that the word 'sambuddha' in this verse 
actually means any enlightened person and not Gautama Buddha 
specifically, as his real name was Siddhartha. After 
enlightenment, he came to be known as the Buddha. They argue 
that the word ‘sambuddha’, which means ‘the enlightened one’, is 
used as an adjective here and not as a noun. 

There is a third view. In his commentary on Gaudapāda 
Karika, Sankaracarya says that in this verse, Gaudapada is 
giving his obeisance to Acarya Srinarayana, his guru of the 
Badri Asrama. In fact, the word ‘buddha’ is used in several 
verses in the Yogavasistha and other literature to mean 
‘learned’, ‘knowledgeable’, ‘enlightened’. 

It is difficult to ascertain the real truth of who originally 
came up with the idea of no-origination, and it should not 
matter, as the idea of no-origination existed in Indian thought 
long before Gaudapada, Nagarjuna or even the Buddha. What 


* Gaudapada Karika, IV:1 
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Real and Unreal, True and False 


Often, words used in one language do not mean the same in another 
language and in another culture. This is a major problem when texts are 
translated, especially from Indian languages to western languages. A 
word is not just a word; it often comes with heavy cultural and 
emotional baggage. 

In Indian literature, and especially in the Yogavasistha, we 
often come across the words ‘real’, ‘unreal’, ‘truth’, ‘untruth/falsehood 
and ‘exist’. The word ‘real’ usually implies something that exists 
physically, and ‘true’ is used to talk about a statement. In Vedantika 
literature, the word ‘real’ is used in a special sense. You may be sitting 
on a chair, so for you the chair is real, it is solid, but in the Vedantika 
sense the chair is not real, as its existence is temporary. 

The reason for this is that the world can be experienced and 
spoken about on different levels— we aq fam: ager aefa—Truth is one, 
but it is expressed by the learned on different levels. 

A thing may be real in one dimension and unreal in another, 
just as when awake, the dream we had is considered to be unreal, but 
while we were dreaming it was as real as the waking state. 

Mundaka Upanisad (1:2-5) talks about two kinds of knowledge: 
apara jfiana (pragmatic, worldly knowledge) and para jfiana 
(transcendental, other-worldly knowledge). All practical knowledge of 
any kind comes under ‘apara’, and the knowledge through which we 
come to know about our true self and attain liberation is called ‘para’ or 
transcendental knowledge. 

The word ‘real’, for instance, has a different meaning on these 
two levels. When used on the pragmatic level, it means something that 
has physical appearance, but on the transcendental level, it has a different 
meaning. ‘Real’ on the transcendental level means something that has 
always existed. It further means something that was never born and will 
never perish because a thing that is born means it did not exist earlier, and 
it is going to go out of existence. Anything that comes into existence 
temporarily (even if it is a hundred billion years) cannot be said to ‘exist’ in 
the Vedantika sense. It is in this sense it is said that the world does not 
exist, or is false, untrue or illusory. In fact, no positive or negative 
statement about the existence of the world can be made. Its status is said 
to be beyond words, anirvacan ya. 
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matters is how no-origination can be useful in reducing the 


doubts and dilemmas of life. 

Ajativada says that the world was never created (aja) as it is 
imaginary or illusory. What can we say about the origin of a 
thing that is imaginary? It was there always as imagination of 
absolute Brahman, hence we cannot ask the question when it 
was born. Only Brahman truly exists, and Brahman or the 
absolute is non-dual. 

The Yogavasistha says that when we see mentioned in 
the Upanisads that there is absolute Brahman and, opposed to 
it, there is the phenomenal world (Samsara) and illusion 
(maya), it is said because this is the only way to express 
absolute and indescribable reality so that people understand. 
For example, when we teach language to children we start with 
‘a’ for ‘apple’. In fact, ‘a’ does not stand for ‘apple’; it is just an 
initial aid to teach language. 

When the Yogavasistha says that the world does not 
exist, it means that the visible world is a creation of the mind. It 
is only real on condition that it is perceived through the mind. 
The moment you transcend the mind, it becomes unreal. This 
does not mean that everything ends in nothingness. What 
happens when a dream ends? Do we end in nothingness? We 
just return to the waking state, relatively speaking. 

The Yogavasistha repeats endlessly that consciousness 
or Brahman is the only eternal reality. When the world 
dissolves after an apocalypse, Brahman alone remains. 
Brahman alone existed before the creation of the world and it 
alone will remain after the end of the universe. The cycle of 
creation and annihilation of the world is endless. 

The phenomenal world, its objects and beings exist 
only as long as ignorance exists. All talk of knowledge, mind, 
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d ego, and liberation makes sense only while we are in a state of 
forgetfulness or ignorance. Regarding the argument for no- 

. origination of the world, Gaudapada says: 
uere wet aad ea 4 fee 


This thesis is for instruction alone; after self-knowledge, duality is not seen.!? 


The scriptures are words of the enlightened to awaken those 
who are taking their dream to be real. Once we wake from the 
dream, we realise that nothing has to be gained because nothing 
was ever lost. No one has to be liberated because there was no 
bondage in the first place as the absolute can never be bound. 


a aeuistea 7 atetsfa ee: verte: | 
Radama: daaa 

Ultimately, there is neither bondage nor liberation for the self; 
Illusion alone keeps all trapped in the vicious cycle of the world.!! 


All that ends after knowledge dawns is the illusory world, not 
the eternally blissful self. Liberation and bliss are our intrinsic 
nature (svabhāva), and svabhāva means that which can never 
be taken away from us. The truth, therefore, is that the mind 
has no existence other than in the imagination of absolute. That 
absolute is not nothingness; it is complete and encompasses all, 
and whatever emerges from it is also absolute. 


qii aa got i fA 
qa wt yha raura 


From the whole emerges the whole, and the whole is situated in the whole; 
Thus, whatever is there in the whole exists in its wholeness.!? 


 Gaudapada Karika 1:18 
"V:18:27 
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Main questions 
Ever since humans began to think and wonder, they have 


asked many questions. If we examine all these questions, we 
realise there are ultimately no more than a dozen fundamental 
questions. Throughout the Yogavasistha, these questions have 
been asked several times by Rama or some other disciple: What 
is this ever-changing world? Why is it there? Who created this 
world and why? What was there before the creation of the 
world, and what will remain after it is destroyed? Why do we 
see so much misery around us? What is man? Where do all 
beings come from and where do they go? What is mind, and 
how is it quietened? How is illusion (maya) created, and how 
does one break this illusion and see the absolute truth? How 
does ignorance arise in pure consciousness?!? 

Most of these questions, however, have no answer as 
they are beyond the scope of the intellect. When we try to 
answer these questions, we only get into further mess, and that 
is why the wise have called them ultimate questions, 
atiprsanas. One must, therefore, not waste time trying to solve 
these eternal questions, but find ways of quietening the mind 
and becoming blissful. 

Nearly at the end of the Yogavasistha, Vasistha tells 
Rama about a dialogue between him and King Prajfiapti.14 The 
king puts twenty questions to Vasistha, and the latter answers 
them in five chapters. If we read just this section properly, we 
would understand everything that is discussed in the 
Yogavasistha. Throughout the Yogavasistha, Vasistha answers 
Rāma's questions so thoroughly and repeatedly that at the end 


WMA oa RRM leer eR oo 
* V1B:53:20 
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What You Cannot Ask 


It is natural for us to ask questions, but there are certain questions that 
cannot be answered at all; hence they ought not to be asked as we 
would only be wasting our time. Such questions are called ‘atiprsana’ 
(ati=ultimate, extreme, or impossible, and pršana=guestion). The word 
'atipr$ana' is for the first time seen in the dialogue between Yājiiāvalkya 
and Gargi in the Brhadaranyaka Upanisad. ‘Atiprsana’ is a question 
which cannot be answered by any reason or logic. 

Gargi, daughter of Vacknu, asks what the world is pervaded by 
and she is told by water. She then asks if the world is pervaded by water, 
what is water pervaded by? Yajfiavalkya tells her that water is pervaded 
by air. She then asks what was air pervaded by, he replies it was held by 
sky. When she asks what the sky is pervaded by, the reply is by the 
world of Gandharvas (celestial beings). What is the world of Gandharvas 
pervaded by? By the world of sun. What is the world of sun pervaded 
by? By the world of the moon. What is the moon pervaded by? The 
stars. What are the stars pervaded by? By the world of gods. What is the 
world of gods pervaded by? By the world of Indra. What is the world of 
Indra pervaded by? By the world of Brahma. And what is the world of 
Brahma pervaded by? By Brahmloka. Gargi then asks, and what the 
world of Brahmloka is pervaded by? At this point Yajfiavalkya says, 
‘Gargi, do not ask atipr$ana, else you shall lose your head!” (III:6:1) He 
says so metaphorically, as head is the locus of all thoughts and curiosity. 

Some have interpreted this warning by Yajfiavalkya as a means to 
shut Gargi up as she is a woman, by threatening to behead her if she pursues 
the matter too far. This is not the case, as Yajfiavalkya would have said the 
same to anyone who asked such questions because if you question the very 
fundamentals, inquiry becomes impossible as there can be no satisfactory 
answer to them. Such questions shall be forever beyond our knowledge, and 
if you persisted, you would only go insane in the process. 

In the Prasna Upanisad, too, Kausalya asks the Sage Pipplada, 
"Where does life force come from? How does it enter the body? How does it 
distribute itself over the body? How does it support external objects? Before 
answering these questions the Sage says, ‘You are asking atiprsana’(III:2). 

If we asked a scientist where the earth exists, we would be 
told in the solar system. Where does the solar system exist? We would 
be told in the galaxy. If we persisted, the scientist would probably ask us 
to shut up in the same way as Yajfiavalkya did. There is no end to the 
‘why’ question. In the present age we have been trained to question 
everything, and this has become a kind of disease, and most of us seem 
to have ‘lost our heads’ in the process. 
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of it even a stone would get liberated. He says many things, 
and gives many proofs and arguments, but ultimately all these 
boil down to just one thing: how to quieten the mind and 
realise our intrinsic blissful nature. 

We might wonder, if our true nature is blissful, and if 
our misery is just an illusion created out of ignorance, why can 
we not realise this simply by being told the fact. What is the 
need for so much discussion and logical analysis? The answer 
is that it is as simple as opening our eyes and seeing the truth 
that is staring us right in the face, but our conditioning is so 
deep that before opening our eyes, we ask a million questions. 
Especially in the modern age of rationality, we have been 
taught not to accept anything without questioning it 
thoroughly. That is a good thing if it does not convert into a 
new kind of disease. Earlier, people believed any nonsense 
they were told, and now they go on asking questions even if 
the truth is right in front of them. It is for this reason that a 
simple matter has to be explained using various techniques. 
That is why Vasistha goes on answering questions one after 
another, until Rama’s rational and logical mind is satisfied. 

Vasistha relies solely on reason and does not advocate 
any kind of blind faith, worship, or rituals. That is why the 
Yogavasistha could have a tremendous appeal to any modern 
thinking person. No other Indian text analyses the human 
condition as thoroughly as the Yogavasistha does. Valmiki 
himself says: 

"fere META ARTA + ad sak 

T VT faesur t 

Whatis in it is nowhere else, what is not in it is not elsewhere; 
Hence the learned have called it a repository of scriptures.!5 


5 11:8:12 
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‘People normally think that those who seek self-liberation ought 
to withdraw from active life and lead the life of a hermit — 
praying, meditating, and performing rituals. Vedanta does not 
advocate this type of life. It says that you ought to go on doing 
whatever you are supposed to, but remember all the time that 
you are not the doer. Do everything with a sense of detachment 
and be unaffected by whatever is happening around you, just 
as a lotus grows in a pond without getting wet. 

The Yogavasistha does not advocate worship of any 

kind, rituals, neither ablutions nor prayer to a deity, not even 
meditative techniques. It, however, seriously discourages 


escapism and laziness, and strongly advocates human effort. 


adu fade fae 
a tai sad WT A WIRT: 


Through effort and maturity alone is the self known, Rama, 
Not through penance, holy bath, and other such actions.!6 


In stressing self-knowledge, the Yogavasistha is very close to 
Astavakragita, another obscure text which is a dialogue 
between the sage Astavakra and King Janaka. 

We qe fd wt Rod Ree 

FAM i A Ad TARA GT: 1 

Pure, intelligent, blissful, absolute, unmeshed and free from sorrow; 

The self cannot be known by those who try to know it through method.” 


**1:6:9 
" The Astavakrag tà, 18:35 
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Liberation for all 


One striking feature of the Yogavasistha is that its vision is secular. 
Furthermore, it does not believe in gender, race or caste discrimination. All 
that is required on the part of a seeker is to be a sincere and determined 
disciple. In fact, the main character of one of its longest stories is a queen 
named Cudālā. She not only acquires self-knowledge but also teaches her 
husband the means of acquiring it. The Yogavasistha goes even further by 
showing that one need not be of high birth to attain self-knowledge: anyone 
can have it. It names people from lower castes and wild tribes, and gives 
instances where animals, too, become liberated. Even Sesanaga, the deadly 
snake, is liberated, as is Kakabhusunda, the crow. This might sound 
farfetched, but the point being made here is that anyone can become 
blissful if they really wish to. 


It is worth noting that Janaka continued to rule his kingdom 


even after gaining liberation. This shows that one does not 
have to become a mendicant or perform severe penance for 
liberation. After liberation, one ought to share one’s bliss 
with others and make their lives free of misery. That is why 
self-knowledge was initially given to the rulers, and so it 
was called ‘rajavidya’, knowledge for the kings. That is 
because if a king is himself not free of misery, how can he 
make his subjects happy? 

In the following chapters we shall see how well 
Vasistha answers Rama’s questions and dispels his anxieties 
forever so he could rule as a wise ruler, as a true philosopher 


king, and not as a selfish despot or politician. 


Chapter | 


The Meaning of Life 


n the opening chapters of the Yogavasistha, we find the 

sixteen-year-old prince Rama! in a contemplative frame of 

mind. After a round of pilgrim centres all over India with 
his brothers, he suddenly loses interest in life and begins to 
‘dry up like a pond in the winter season’ .* He is between 
childhood and youth, an age when one usually goes through 
tremendous stress owing to physical and mental changes. 

Rama begins to keep to himself, and is always 

worrying about something. His father, King DaSaratha, sends 
his guards to find out the cause of his son's lack of interest in 
life. They come back and report that when asked about his 
problems, all that the young prince says is, ‘It is nothing, it is 
nothing,’ and then goes back into his shell. His brothers, too, 
are behaving like him. The guards tell the king that Rama is 
totally disillusioned with life and its attractions. They are 
alarmed as he has started asking questions such as: What is the 
point in acquiring worldly possessions? What is the purpose of 
life? What have I got to gain from kingdom? What have I got to 


1 Also referred to as Sri Rāmacandra or Raghava 
2 
1:5:4 
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gain from the pleasures of the world? Who made this world 
and why? Why do we see so much misery around? ? 

The guards tell the king that the young prince seems to 
have lost faith and hope in everything. He is not an immature 
person to behave like this, but he is also not an enlightened 


person, so this cannot be dispassion towards the world.* 


Later King DaSaratha sends Vi$vamitra, the guru who 
trained Rama and his brothers in warfare and other worldly 
skills, to speak to Rama and get him out of the negative frame of 
mind. Visvamitra meets Rama and asks him the cause of his 
worries and dispassion towards life. The pensive prince asks his 
guru if one could ever be happy in this ever-changing world 
where creatures are born only to die one day. 
fe Ame ga owed Aa amaA: | 
wad yaad cent at WATT uni 


Alas! How can one be happy in this ever-changing world 
Where people are born to die, and die to be born again?5 


Kada ad Hee fi qeqea: | 
AITAS Xt qe AAT gali 


Like fools we keep running after ephemeral things and suffer justas 


Deluded deer fruitlessly run towards distant forests for waters of the mirage.® 


es ata cs METTI das ee 

* 1:12:15 

* 1:10:45, The guards do not seem to understand that Rāma's dispassion is not of the 

ordinary kind, like the one most of us have when things go against us in life. His dispassion 

has grown out of maturity and understanding of life (viveka Vairagya). The guards also fail 

to make a distinction between ‘faith’ and ‘hope’. What we do not have, we hope (āšā) for; 

but what we have already, we cannot hope for it — we have faith (āsthā) or trust in it. 
I:12:7, Most Indic religions believe in life after death. 

51:12:11 
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When we realise the fact that we cannot get happiness from 
ephemeral objects of the world, most of us usually lose interest 
in life. We wonder why we should bother getting things that 
are not going to last. Why make any effort to pursue a mirage? 

As the eldest son Rama is going to be king one day, but 
he wonders why he should bother about the throne as death is 
going to catch up with him sooner or later. 


far 4 usta fH ath: aise feat 
PATA ara wer art PATRIA! 


Why should I care for the kingdom and pleasures? Who am I? Why am I here? 
If everything is illusion, let it be so; why should I bother about it?” 


Rama is bothered about fundamental questions regarding self- 
identity, purpose of life, death, disease, and old age, and 
rightly so because, even after becoming king, he is not going to 
be impervious to disease, old age, and death. He is right in 
thinking that life is extremely uncertain and death cruel; youth 
is also momentary, and so is childhood.® 

Death is the most important issue here. It is said that if 
there were no death, no one would ask philosophical 
questions. But death is very much there. In fact, it appears to be 
the only certain thing. 

All these concerns have plunged Rama into the depths 
of despair. However, he does not show his grief openly, as it 
would demoralise his brothers and others in the kingdom. 


PANG TRUE SASF | 


71:12:15 
*1:26:9 
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fraises erred A uai 
Seeing the sorrows of the world, my heart has become an impermeable stone; 


But I do not shed tears as I am afraid of public ridicule? 


We see so much misery around us that most of us become 
insensitive to it. However, not everyone can remain unaffected 
by the trials and tribulations of life. The more sensitive we are, 
the more it hurts us, and the situation can make us pessimistic. 
It is necessary to help thoughtful people like Rama out of this 


negative state of mind because: 

ufa fasmefasnfeast MARTU | 

wee wb rufum wed ws 

If a thoughtful person does not find mental bliss, 
Why would he suffer the tribulations of the world? 19 


Thoughtful people need peace of mind more than those who 
are not sensitive. Rama cannot bear the torment any longer and 
he says if his mind does not find peace soon, he might do 
something drastic. 

It is significant that Rama is asking these questions at a 
tender age. It is generally believed that these questions must be 
asked in old age. It is in advanced years that one should seek 
answers to such concerns, but Yogavasistha says that people 
must be given self-knowledge at a young age so that they can 


live the rest of their lives peacefully.!! People must be given 


?|:12:22 
? 1:12:8 
™ VIB:198:6 
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_ self-knowledge at a young age so that they can live the rest of 
their lives peacefully.!? What is the point of learning the secrets 
of lasting bliss when you are in your eighties or nineties? It 
would be like looking for a doctor after suffering an entire life 
in ill-health. 

Listening to Rāma's concerns, Vi$vamitra begins to 
wonder if he can help him. Vi$vamitra was a supreme teacher 
as far as warfare was concerned, but he wonders if he could 
help his disciple in fighting the battles of the mind. 

He goes back to Dašaratha, and advises him to seek the 
help of the great sage Vasistha, who is also the king’s family 
guru. 

After Vasistha arrives, Rama is sent for. As Ràma enters 
the court, he sees his father flanked by Vi$vamitra and 
Vasistha. 

Even before Vasistha begins his teaching, there is a 
symbolic suggestion here. Visvamitra symbolises physical 
power, where as Vasistha is the epitome of wisdom. By placing 
Dašaratha between Vi$vamitra and Vasistha, Valmiki is giving 
the message that a good person ought to have power, as well as 
wisdom, on his side. Power in the hands of a fool can only 
bring misery, and wisdom without power is of no use. 
Therefore, only a person who is wise and powerful is worthy 
of sitting on the throne. Ràma has acquired the methods of 
wielding power from Vi$vamitra. Now he must acquire 
wisdom from Vasistha so that he can become a powerful and 
wise king. 


" V1B:198:6 
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After speaking to Rama, Vasistha tells Dašaratha not to 
worry as Rama’s lack of interest in life is a good sign because 
people like Rama do not normally get disturbed by the minor 
ups and downs of life. Therefore, this situation is going to 
bring about beneficial results. 

According to Vasistha, the state Rama is in is just right 
for achieving ultimate freedom. He is neither too immature to 
be insensitive nor does he have self-knowledge yet to be 
unaffected by the ordeals of life. Such persons, who are in- 
between, are ready to benefit from a guru's teaching. 

Both the immature and the enlightened go about the 
world unaffected by what is happening around them because 
they are free of problems, but there is a great difference. The 
enlightened are calm and quiet in this world because they have 
solved all their problems, and for the immature, the problems 
have not even begun as they are not sensitive enough to realise 
they have a problem. 

In contrast to the immature and the enlightened, the 
ones who are in between are miserable as they are not certain 
about things. They see that all is not well around them but they 
do not have the answers. They are in doubt and it is doubt that 
kills us, not ignorance. This is a good sign, and the reason why 


the wise in the court who hear Ràma's words exclaim: 
Hel FT BART enearmmrersnferiti 
TTT KERT Sea 


O! It is a propitious sign that the prince has uttered 
Words of wisdom and dispassion that bring good.!3 


31:33:29 
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Kinds of despondency 
Disenchantment with the world has several explanations. 


When we become uninterested in life, it is called rajasika 
vairagya, which is nothing but an inversion of our desires. 
Earlier, we ran after wealth and power; now we have become 
hermits but continue to indulge in activities with the same mad 
fury. Nothing has changed; only our direction has changed. 

Then there is tamasika vairagya, as a result of whicha 
person withdraws from the world to justify his escapism and 
laziness. 

Sattvika vairagya or viveka vairagya happens when a 
person truly realises the worthlessness of the world.!+ 


wed feed geet at ATA A faa 
GATT fates waa 


Who would not become uninterested by seeing the detestable; 
But supreme disinterestedness is born out of maturity (viveka).!5 


a Ferd Ferman AA fata fei 

arg wad Ae ASI Baa 

Those who become disinterested without any personal reason; 
They are truly mature, and their mind becomes free of blemishes.!5 


Rama’s lack of interest in life is natural. It has arisen out of his 
own contemplation on the world around him. All he needs is a 


slight push from a guru to attain supreme bliss.!7 


* The Jyotirbindu Upanisad also talks about three kinds of vairagya: manda (mild), t vra 
(intense), and twratrara, very intense, Mantra 4. 
51:11:23 


7 Those who consider Rama as a reincarnation of Visnu, might wonder how is it that he is 
suffering like a common man. It must be pointed out that Rama’s ignorance is a feigned 
one. He is a reincarnation of Visnu, who had a curse on him that would make him ignorant 
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When individuals ask such philosophical questions they 
are usually quietened by being forced to accept the authority of 
religion, threatened with hell or even killed. But a thinking 
person cannot be silenced. You cannot expect him to bow down 
to authority and to accept things blindly. Vedanta does not ask 
you to accept the authority of anyone, not even God, guru or 
scriptures. Vedanta might quote the scriptures but ultimately 
you have to decide whether or not to follow what they say. 
Vedanta pulls down everything that you try to cling to. It 
stresses examining the problem to the core and encourages you 


to ask questions until a satisfactory answer is found. 


The kind of questions that have engulfed Rama would 
trouble anyone who cares to contemplate what is going on 
around them. It is a natural tendency to look for the meaning 
of life. What is the purpose behind this huge universe? Why 
should there be billions of planets without life? Why are we 
born, why do we suffer, and why do we die? What if nothing 
existed at all? 

When we do not find answers to such mindboggling 
questions, disenchantment, dissolution, and dejection are sure 
to follow. The young become disturbed when they do not find 
any meaning in life. 

We try for look for meaning in life, but if we observe 
life carefully, we find it has no meaning at all. What is the 


meaning in being born if we are going to die at any moment? 


in a future birth to suffer like a common man. (1:1:55-62). Gurus tell us that even our 
ignorance is a feigned one. 
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"Why is the rose red? Why is ice cool? Why does fire burn? Why 
do planets go around the sun? Why is there anything at all? 

What answer do we have for such questions? No 

‘matter how well they are answered, we always ask ‘why’ in the 
end, because things could have been otherwise. That is why 
such questions have been called ultimate questions (atipršana). 

Since our intellect cannot accept the fact that we do not 
know the meaning of life, we impose meaning upon life. We 
are totally free in thinking what is meaningful in life and what 
is not. This is why there are so many religions and philosophies 
in the world. It all depends upon how we view life. 

We might, for instance, conclude that we are nothing but 
a physical body which is full of filth and which is going to perish 
one day. Contrary to this, we can marvel at the beauty and 
complexity of the body and try to make the best of it. We can 
also say we are not just a corporeal body but much more than 
that. We are a conscious self. We can say that the self is pure and 
blissful, and it does not end with the death of the body. 

All these viewpoints are right, for matter and the 
conscious self are connected and we are free to adopt any one 
of them. However, our lives are affected by what we choose to 
call ‘meaningful’. If we choose to attach meaning to matter, we 
feel we are limited and perishable and we deprive ourselves of 
the subtler experiences of life. 

Although we are free to choose any point of view, it is 
always better to give significance to subtler things than grosser 
ones if we wish to give meaning to life. 
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The fact is that life itself has no extrinsic meaning. All 
we can do is flow with life and be free of suffering, or struggle 
with life to find meaning in it. 

Wise persons would not bother to find meaning in life 
because it is beyond intellectual capacities. They would rather 
look at the entire mindboggling complexity with a sense of 
wonder and participate in it because life is a game, krida. We 
can play the game well or badly, but we cannot look for 
meaning in the game. 

For example, we may love the game of chess, cricket or 
football, but if we look deeply, what meaning do these games 
have? Just a few pawns made of wood, placed on a board of 
black and white squares. Regarding cricket, George Bernard 
Shaw said, ‘Cricket is a game played by eleven fools and 
watched by eleven thousand fools.’ 

His opinion could apply to any game. All games look 
nonsensical to many, but those who participate, love them. 

It is the same with life. If we try to look for meaning in it, 
we find it absurd, but if we participate in it, it can be a wonderful 
experience. There is nothing to be too serious about, as it is just a 
game. Play it to the best of your ability and have fun. 

However, if we took life too seriously, we would only 
burden ourselves with insurmountable problems. Let alone 
life, we are so foolish that we even take games seriously. Quite 
often we hear of two teams getting violent, and hooliganism 
during matches is common. We have made everything so 
serious that all joy in life has disappeared. 

The young are too impatient to understand the 


complexities of life. When they see misery and injustice around 
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- them, they are bound to be angry and feel compelled to do 
something about it. They try to find solutions to the problems 
of life but when they cannot, they think that by pulling down 
the existing structure they will solve the problem. Most 
 revolutions have come about through anger and bloodshed, 


but whatever comes out of anger cannot bring happiness. 
Anger only gives birth to more anger. 

Why do we get angry? Why are we unhappy? What is 
the cause of our misery? Is there any way out of it? 

Although we may not know the answer, we intuitively 
know that we can get out of this misery and be happy. That is 
why we continue to live. 

Until we find the final answer, we give meaning to life 
in family, money, fame, job, religion, literature, charity, and 
philosophy. But these are merely interim measures; they can 
never give us lasting bliss. 


The ultimate pursuit 
We may not know what true happiness is and how to get it, 


but our entire quest, be it for wealth, health, love, sex, religion, 
or the good life, is actually for ultimate happiness. 

Hinduism talks of four pursuits of life (purusarthas): 
dharma, artha, kàma, and moksa. Dharma is rightful living, 
artha is worldly resources we need to survive, kama is the 
pleasure that we try to derive from life, and moksa is ultimate 
freedom from the misery of the world. 

If we examine them deeply, the first three pursuits are 
essentially for final liberation, although we may not be aware 
of this fact. 
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Why do we seek resources? Why do we seek pleasure? | 
Why do we try to lead a rightful life? 

We run after money not for the sake of money but for 
the security it provides. If money did not provide security, we 
would not bother to earn it. All the money on a desert island 
would be worthless. 

Why do we try to lead a rightful life? To avoid trouble. - 
Why do we seek pleasure? We believe it leads to happiness. All 
the wealth in the world might give us pleasure but not 
happiness. We see unhappy people even in palaces and we also 
come across people who are happy despite having nothing. 

Most of us think that we are miserable but others are 
better off, until we hear their stories. Our misery, however, is 
not total; it is not unbearable, otherwise we would do 
something to get out of it or commit suicide. We go on living, 
nevertheless, as amid misery there are moments of joy as well. 

But why is there misery at all? What did we do to 
deserve it? Why are some born in luxury and others in penury? 
Why are some born with a good physique and others with 
disease or handicap? 

If we are told that nature is like that, we wonder why, 
and we feel it is unfair. If we are told it is because of past life 
karmas, again it sounds unfair. Why should we suffer for 
something we did in our past lives, especially when we do not 


even remember what we did? 


With the rapid growth of science and improvement in 
general living conditions, it was hoped that people would be 


happy. The comforts the poor enjoy today were not available 


m 
“erat » 


even to emperors in the past. But are we in any way better off 


than the cave man? 
To end suffering, all sorts of religious doctrines have 
been tried and governments have been tried, all sorts of 


systems have been tested, but nothing has worked. Each new 


system gives some relief in the beginning, but sooner or later it 
becomes ineffective because a new system ends the old type of 
exploitation, but generates a new kind of exploitation. 

There was a time when illiteracy was considered be the 
root cause of human suffering. With the rapid spread of 
education and science, far from finding a meaning in life, many 
serious modern thinkers realised the sheer meaninglessness of 
life, and as a result they got thoroughly disenchanted with it. 
Some of them went insane, while others committed suicide. 

The question is why are we so miserable in spite of all 
the progress we have made, especially in the past three 
hundred years? 

We are miserable because, no matter what we achieve 
in life, most of us feel we are limited beings. From birth, we 
have a fear within us about our survival. We realise that we are 
limited to a physical body, and most of the time we are not 
happy with it. This body is subject to disease and old age, and 
it is also limited by time, as death is going to consume it sooner 
or later. We are limited by the resources we have, and there is 
fierce competition for them as there are other people around to 
thwart our attempts to achieve what we wish to. 

We try to overcome this sense of insecurity by 
acquiring more and more resources, wealth, and power. But at 


some stage in life we realise that no matter how much wealth 
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and power we acquire, the sense of insecurity remains. In fact, - 
a paradoxical result is obtained. The more we acquire, the more . 
insecure we become. To acquire more, we not only have to put - 
in more hard work, but we also have to protect what we have 
managed to acquire. We realise that this is not possible, as 
whatever is acquired does not last. 

A strange realisation dawns. First of all, we cannot 
acquire all the things that we wish for. Then we do not like 
most of what we have managed to acquire and whatever little 
we like out of it does not stay long. This is the main cause of 
our misery. 

The paradox of life is that we wish to free ourselves of 
the sense of insecurity and inferiority through things which are | 
themselves limited and ever-changing. It is like a drowning 
person trying to cling to the waves. All that we try to hold onto | 
is itself impermanent, and therefore, the sense of security that 
we get from them is also impermanent. 

In such a state of affairs, we normally turn to religion 
or philosophy, and we may be told that we must accept that we 
are limited beings; and that there is a God up there. We are 
mere insignificant beings who can only hope for salvation 
through worship, ethical life and compassion towards others. 

All this might comfort us for a while, but the problem 
persists. If we accept the fact that we are insignificant beings at 
the hands of an all powerful God, it means we are condemned 
to being insignificant. As far as God’s grace or salvation is 
concerned, it happens only after death, so there is no way to 


confirm whether it really happens or not. 


i 
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i i Regarding ethical life, most of us cannot agree about 
what is good and bad. About helping others, we cannot be sure 
_if what we are doing for them is helping or harming them. 

By giving alms we may think we have helped a beggar, 
but it could be argued that we have created a beggar by giving 
alms. Even if we accept the fact that we are limited beings, that 
God will accept us one day, that ethical life is good and that we 
ought to do charity work, the sense of despair that we are 
limited in space and time remains. 

Vedanta says our misery is due to the fact we are 
seeing things wrongly and our idea about ourselves as limited 
and hopeless beings is fundamentally flawed. If we are limited, 
there is no possibility of eternal freedom because how can a 
limited being become unlimited? 

Vedanta says we are not limited. This means we are 
already unlimited, absolute , and free. It says that the feeling 
that we are limited and bound is incorrect. 


This is exactly the state Rama is in. He seems to have 
accepted the fact that he is a limited being, helpless at the 
hands of time and destiny. He says in despair: 


frida: mfó-: mu ma Astra: | 
A defeat ueursfü 4 aret RRL 


Time is tough, cruel, harsh, and mean; 
There is nothing that time has not swallowed.!% 


waa grami reraferieras: i 
Atradi dasered FIA aad! 


* |:23:9 
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Other than this time, there is another time which is the crown jewel of evil; 
Known as destiny, it is the one that creates and annihilates the world. 


afed gud fafresnreref avec 
qaa aiam Rea AAN 


The cycle of pleasure and misery that we experience is nothing but 
A dance floor of time on which it dances to its heart's content.2° 


It may be interesting to note here that in the Bhagavadgita, 
Arjuna is also in a similar condition. There is, however, a 
significant difference between Arjuna and Rama. Arjuna is 
facing an emergent crisis. He is on a battlefield where the 
opposing side consists of his cousins. As he belongs to the 
warrior class, fighting a war is the least of his problems, but this 
time he is in a moral dilemma: Should he kill his relations or 
not? He asks Krsna for advice, and Krsna gives him more than 
he asked for. Krsna gives him knowledge of the self instead, as 
we face some kind of battle every moment of our lives. 

Rama, on the other hand, is not facing any immediate 
crisis. In fact, most of us would think he is in a very fortunate 
situation. He seems to have everything going for him. He is 
young, handsome, brave, born in riches, and will be king one 
day. Yet, he is in despair because he is not insensitive to the 
facts of life. He may be fortunate, but fortune brings its own 
miseries. Besides he is not blind to the sufferings of others. 

It also shows that you may have everything in this 
world, but you can still be miserable. Rama’s dispassion, 


vairagya, has arisen in spite of his favourable situation, and 


9 |:25:1 
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this is a sign of his maturity. This is why, while the 
Bhagavadgītā was set in a battle field, the Yogavasistha was 
delivered amidst a king's court. In a battlefield, it is not 
unusual for people to become dispassionate, but it takes real 
maturity to become dispassionate amid wealth and prosperity. 
| Vasistha tells Rama that there are three kinds of 
dispassion (vairagya): rajasika, tamasika, and sattvika. The 
 dispassion that arises out of seeing the miseries of life like 
death, disease, and misfortune is called rājasika dispassion, but 
when dispassion arises out of maturity, without any personal 
misfortune, it is called sattvika dispassion.?! It is also called 
viveka vairagya or mature dispassion. 

The dispassion of a lazy and negative minded person 
who does nothing in life because of lethargy or pessimism is 
called tàmasika dispassion. 

Rama’s dispassion towards the world is not mere idle 
curiosity or passing fancy. He says he will end his life if his 
mind is not quietened. It is this kind of urgency that becomes a 
stepping stone to liberation, and not mere curiosity. 

The desire for liberation should not be one among other 
desires. We many have so many desires at the same time. Right 
now we may be hungry, but we may not eat immediately as 

the desire to do many other things might also be present 
simultaneously. But once hunger becomes intense, we give up 
everything else and eat. 

In the same way, the desire for moksa has to be so 
urgent that it becomes priority number one, and also it should 


be lasting, not mere passing fancy. 


* 1:11:20-24 
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In fact, the desire for liberation is not a desire, but if 
you call it desire, it should be a ‘burning desire’. If the house is 
on fire, do we wait for the advice of a guru? We try to put the 
fire out or jump out of the window. 

Rama is ready to pay any price to find answers to the 
questions that torment him, and as a good teacher, Vasistha 
knows exactly where to begin. Rama is feeling hopeless, and 
has accepted the fact that he is helpless at the hands of destiny. 
He has begun to believe that humans have no free will. 

Having heard Rama’s words, Vasistha decides to get 
him out of this hopeless state of mind first. He has to give 
Rama ‘mental first aid’ for immediate relief. Higher knowledge 
can follow later. In order to get him out of despondency, 
Vasistha begins by stressing human effort and free will because 


Rama has become a victim of hopelessness and fatalism. 


Chapter Il 


No Place for Destiny 


hen we are in the depths of despair, when all our 
efforts to achieve what we desire fail, we begin to 
wonder whether we are the masters of our destiny 
or if everything is governed by some unseen force. 
It is true that to achieve anything in our lives, we have 
to make some effort: nothing is achieved by merely wishing. 
As the saying goes: 


sere fe frafa aration 4 aaa: | 
af qe fee AA KA WT 


By hard work alone are jobs done, not by wishful thinking; 
Do deer themselves ever enter the mouth of a sleeping lion? 


Similarly, if we wish to go somewhere, we do not get there by 
merely thinking; we have to make some effort. If we wish to 
pass exams we have to study hard and if we wish to rise in our 
career, we have to work hard. Even to steal something, effort is 
required. It is, thus, natural for us to conclude that whatever 
we achieve is brought about through our actions; there is no 
unseen hand conducting our affairs. 

Yet, we see that what we have control over is minimal 
compared with what we do not. All the heavenly bodies in the 


cosmos keep on moving without regard for us. Weather 
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changes all the time, tides come and go, earthquakes happen, 
and we can do nothing about these natural phenomena. We 

had no choice in the matter of our birth, the kind of parents we | 
were born to, the country we were born in, the kind of body we 
have and, most importantly, we have no control over how long 
we are going to live. We wonder, if we have no control over 

our birth and death, how can we have any control over a life 
which is such a short span between birth and death? 

It is true that, with effort, we often achieve what we set | 
out to, and without any effort we do not, but we also see that 
sometimes we succeed even without trying and at other times 
we fail to achieve our goals in spite of leaving no stone 
unturned. 

The matter becomes more complicated when the results 
of our actions are the opposite of what we intended. Most of 
the time we cannot repeat success because the formula that 
worked in the past will not necessarily work again. This leads 
many to believe that it is part effort and part destiny that is 
responsible for success or failure. This leads to a greater 
confusion, for who decides what was caused by our efforts and 
what by destiny? 

Generally, when we succeed, we say that it was due to 
hard work, and when we fail, we blame destiny or God. This is 
rather unfair. Whichever view we hold, we should stick to it. 
We should either take the responsibility upon our own 
shoulders or attribute everything to some higher force. If we 
hold both views, we will end up confused all our lives. 

It is important to know that whichever view we hold 


will have a tremendous impact on our lives, although, in the 
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analysis, the view we hold is of no consequence. The 
ld goes on, irrespective of the view we hold. 


In the present age, the general belief among those 


cated according to philosophies such as Scientism, 

terialism, Existentialism or Marxism is that we are the 
makers of our own destiny, and that a belief in chance or fate is 
rooted in blind faith. Around the time these philosophies were 
gaining ground, Sigmund Freud suggested that most of our 
decisions were motivated by the unconscious mind. This had 
tremendous implications, as it meant our choices were not 
under our control and hence not rational. Rationality is 
considered the quality that distinguishes human beings from 
animals. Freud’s theory also threw a spanner in the works of 
the principle of causation. If our actions are motivated by the 
hidden unconscious mind, how can we know what motivates 
our choices? 

Predictably, there was fierce opposition to what Freud 
asserted, as it implied that our actions are determined by some 
mysterious hidden force. Freud, it was alleged, was taking us 
back to the dark ages, and that is why many declared that he 
was no scientist at all. Ironically, the latest research in 
neuroscience suggests that more than ninety-five per cent of 
human actions are guided by forces that we are not conscious 
of. Freud's claim that the unconscious mind constitutes two- 


thirds of the mind is modest in comparison. 


Indian thinkers have laid a great emphasis on free will; 
in fact, they go to the extent of asserting that the fundamental 
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nature of the self is absolute freedom and bliss. One might ask, 
if that is so, why are humans miserable rather than blissful? 


Before going further, we have to first understand the concept 
of freedom. True freedom means the liberty to rise and fall, to 
be happy or miserable, and to live according to our own 


choices. As Astavakra says in the Astavakragita : 


Ff serit fe set sarfsrarafat 
facie weg ar ATA: wr owed 
If you think you are liberated, you will become liberated, if you think you are in . 


bondage, you will become bound; 
There is truth in the old saying that what we think, so we become.! 


It is the glory of humans to be able to choose. The world 
functions on duality or plurality (dvandva)?. Without darkness, 
light has no meaning, without sorrow, there can be no 
happiness, and without bondage, freedom is meaningless. If 
we had no option but to be free, what kind of freedom would 
that be? We ought to have a choice; only then does ‘free will’ 
make sense. Animals do not seem to have free will as they are 
governed by instinct. That is why, when an animal is hungry it 
will eat and when it is not hungry it will not, but humans 
might choose not to eat even though hungry, and to eat when 
not hungry. 

As animals are guided by instinct, they have no 
conflict. They never seem to be confused or in a dilemma. 


Humans are always in conflict because they have free will, and 


"The Astāvakragtā 1:11 
2 ‘ 3; ; " " 

The correct word for ‘dvandva’ in English is ‘duality’, but since this can lead us to think 
that the world is binary, ‘plurality’ is appropriate to talk about the diversity of the world. 
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h options are not simple or binary. To be able to choose is a 
derful thing, but it is choice that creates all our problems as 
choices are complex. Take the simple example of food. 

i eat a certain kind of food so they are never in conflict 
about what to eat. A cow, for instance, has no mental conflict 
ont eating meat or not. It knows its own diet by instinct so it 
does not even look at meat. Humans, on the other hand, try all 
sorts of food, often eating things that are not good for them. 


Although the fundamental nature of the self is absolute 
freedom and bliss (saccidananda), it is up to us to realise our 
freedom or remain in the bondage of misery. 

Let us now look at what the Yogavasistha has to say on 
the closely related issues of human will and predestination. If 
we are free to act, can we act mindlessly? Do we not have 
duties? 

We have seen that Rama, who has just come of age, 
becomes dejected with what he sees in the world, and because 
of this, he loses interest in all activities. The great seer Vasistha 
is entrusted with the task of taking Rama out of despondency 
so that the young prince can take up the responsibilities of the 
kingdom of Ayodhya. Giving up action and running away 
from his duties at this stage is not going to get him anywhere. 
That is why the sage Vasistha argues strongly in favour of 
human effort and self-determination. 

Furthermore, as a prince, Rama has to lead by example 
because what he does will be emulated by others. If he gives 
up his duties, the kingdom will be ruined. 
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There is a similar situation in the Bhagavadgita, when 
Arjuna asks Krsna why he is urging him to fight in the war an 
not allowing him to leave the battlefield and become a hermit. 
Krsna replies that although there is nothing in the universe fo: 
him to achieve as he is the lord of the universe, he continues tc 
work incessantly because if he did not, people would follow 
his example, neglect their worldly duties and become lazy and 
lethargic.’ 

Incessant action is the inviolable law of the world. 
Wherever we look, all living beings, as well non-living things, are 
in constant flux. A king, or any important citizen, has to lead by — 


example, and act in a way that others get inspired. 


Human will and action, not destiny 
Sensing that Rama is becoming lethargic, Vasistha strongly 


advocates the glory of human effort (purusartha), and criticises 
people who blame their failures on destiny. 

Wee erence FS Weder AAI 

«feq atfēdida fara frac 

All work is done through effort alone, not otherwise; 


Destiny does nothing, as it is an imagination of fools.* 


But we have to put all our energies into our pursuits. Most of 
the time, we do not succeed, either because we only make a 


half-hearted effort or because we lose interest in what we seek. 


*« 3p ViA adel fay cag faa 
Aaa el Va du HART di 
O Pārtha! In the three worlds, | am not duty bound 


To do anything to achieve, yet | continue to do work. (The Bhagavadgtā)lll:22) 
|l:4:10 


No place for destiny 51 


"- 


dt gad urga wed Ved wm 
grow qum 4 eue 


Whatever one wishes to have, one works to achieve it accordingly; 
And it is certainly attained if effort is not abandoned half way through.5 


Purusartha means any kind of work or effort that is done to 
achieve something. The word ‘purusartha’ is made up of two 

words: ‘purusa’, which means ‘man’, and 'artha', which means 
‘aim’ or ‘goal’. Here, ‘man’ means ‘human being’. ‘Purusartha’ 
thus means ‘what is sought by humans’. 

Purusartha is an end which is sought through our free 
will. Unintentional or involuntary actions cannot be termed 
purusartha. 

If we say our actions are intentional, there is the natural 
law that every action will have an effect, and depending upon 
the effect our actions have, we term them good or bad. 

The word ‘puruskara’ is used interchangeably with 
purusartha. ‘Purusa’, as mentioned earlier, means ‘man’ and 
"kāra" means work. Together, the meaning is ‘work done by 
man’. We shall stick to the word ‘purusartha’, as this is the 


word most commonly used in the Yogavasistha. 


The Yogavasistha defines purusartha as: 
ma wed wid Detar 
ada dew cera wd was uil 


When the individual seeks things in the outward world 
It is known as purusartha, and it is also called karma. 


51:4:12 
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Vasistha defines human effort as the determination to work 
towards our intended goals, whatever they might be. Whatever 
we pursue becomes the most important goal for us and our life 
is shaped accordingly. Among the four pursuits — dharma, 
artha, kàma, and moksa — whichever one we think is 

beneficial to us, takes precedence over the rest.” 

It must be noted that, although freedom (moksa) is 
included in the four purusarthas, it cannot truly be considered - 
purusartha. Purusartha means making an effort to achieve 
something we do not have. According to Vedanta, freedom is 
our fundamental nature; that is, we already have it. Bondage 
and misery arise because we have forgotten our true nature. 

If we accept for the moment that we are free already, 
do we have to work for it? No. We can only strive for 
something that we do not have. This is why many do not 
include moksa among the purusarthas. Some early Hindu 
scriptures talk of three purusarthas, which has led some 
scholars to conclude that Hindus included the idea of moksa 
much later. We shall leave this point for later discussion and 


accept the four purusarthas for the moment. 


Of the four purusarthas, most of us are engaged in 
seeking those that help us find pleasure and avoid pain. 
Pleasure is a natural thing to seek: there is no creature in the 
world that does not seek pleasure of some kind. We pursue 
wealth, only because we think it is a means to achieving things 
that give us pleasure. It is also natural for all creatures to avoid 
things that are painful and destructive. 


7 VI:55:32 


4 place for destiny 53 


$ 
| Following this natural tendency, it has been argued 
that whatever we do in life, knowingly or unknowingly, we do 
it for liberation from misery alone. We seek mokga because it is 
the ultimate good, summum bonum. Our problem is that we 
confuse comfort and pleasure with moksa. 

There are things in the world that can give us comfort. 
An air conditioner gives us comfort in the summer, a 
comfortable home makes us feel warm and secure, a car helps 
us go from one place to another without much inconvenience, 
but these are just comforts that might lead to pleasure. The 
pleasures that we seek make us feel good for a while, but they 
cannot give us lasting bliss because they are just a means to 
further happiness; they do not of themselves give us happiness. 
True bliss, on the other hand, is an end in itself. 

We must, therefore, be careful about what we pursue. 
We must think rationally and apply our energies towards what 
we wish to achieve. Since it is possible that we could be 
misguided in our pursuit, it would be prudent to be guided by 
scriptures and wise men. 

Vasistha says human effort is of two kinds: one 
sanctioned by the scriptures and wise men, and the other not. 
The former leads us to supreme bliss and the latter results in 
utter misery.? One must consult the scriptures in order to 
negate accumulated past karmas of this life and previous lives. 

These karmas, says Vasistha, are termed ‘destiny’ by 
the uninformed. Certainly, the past affects the present, but the 


effect of the past can be undone, as the present is always more 


51:44:11 
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powerful than the past, hence the present karmas can easily 


negate those of the past.? 


at wea gad get ware 
wra ATRIRTATTĀATAI | 


Like two rams of unegual strength, past and present actions fight; 
The weaker among the two gets overpowered in the struggle.!9 


What the fatalists call destiny was nothing but the human i 
effort (purusartha) of the past, and what is human effort today | 
will be called destiny in the future. Ultimately, it is only human. 
effort and not destiny that shapes our lives. Just as an adult can 
overpower a child easily, our present actions can negate the 
karmas of our past because the present is always more 

powerful than the past as it is nearer. 

However, if we believe in destiny, destiny becomes 
powerful, and if we believe in human effort, it becomes 
powerful. The choice is ours alone. 

We should perform our duties with unwavering 
determination in order to attain our goals. When we fail, in spite 
of our sincere hard work, we should know that it is because of 
wrong or insufficient application of our actions. In such a case 
we must examine our past actions and press harder. 

It is true that we may not always succeed but we must 
not despair. If we fail in one place and time we must try again 
later in some other place and time, but we must never give up 


trying.! 


3 . 

IK aj E GEGEE head (The actions of past life are called destiny) 
1:5:5 

? |1:6:23 
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Cautioning Rama, Vasistha says that the idea of destiny 
is often used by the lazy to justify their inactivity and lack of 
zeal, but even ordinary goals, leave alone ultimate bliss, cannot 
be attained by being idle and waiting for things to happen. If 
there were no lazy people in this world, everyone would be 
‘successful and prosperous. 

| Vasistha says that because sometimes the results of our 
actions become apparent after a long period of time, people are 


unable to connect the two and erroneously call it destiny.!? 

People believe in destiny because of the fact that 
unequal results are obtained by similar actions done by 
different people. For instance, there are many who work hard, 
but only a few are recognised as achievers, whereas many dull- 
headed people attain high office without much effort. This 
leads people to believe in destiny. 

Refuting the belief in destiny, he says if it had been 
predicted by fortune tellers that a certain person was going to 
live a long life, and this person continued to live even after 
being beheaded, then destiny could be considered supreme. If 
astrologers predicted that a person was going to become a 
great pundit, and he became one without studying, we would 
consider destiny to be everything.!4^ Vasistha gives the 
example of the great sage Vi$wamitra, Ràma's guru. 
Vi$wamitra belonged to the warrior class, but became a 
Brahmin by dint of relentless effort and nothing else.!5 

Our success or failure depends upon the acts we 


perform: like actions bring like rewards. Destiny is nothing but 
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the sum of our past deeds in this and previous births. But we 
need not feel helpless, as the effects of our past deeds can be 


changed with determination and hard work. 
eet zfenanafer sat aera Fea 
saa VIETĀ AARAA! 


Justas the past evil deeds can be annulled by the present good deeds; 
Likewise, we must always be industrious and do good deeds.'® 


FTA TA JA um uem 
dd qp Blaster wei ule 


Children as well as adults know that like efforts bring like results; 
Nowhere is destiny seen; everything is achieved by human effort alone.!” 


One must work with a strong will until the effects of past 
deeds are annulled. The false belief in destiny should be given 
up by quietening the mind (Sama), controlling the senses | 
(dama), listening to the wise and reading the scriptures, 
(sravaņa), and above all through contemplation (manana).'$ 

Hearing this, Rama asks, if his present deeds can annul 
his previous actions, why is he helpless to change his past? 19 
To this, Vasistha says that he is possibly not trying hard 
enough. It is only through sheer determination to overcome 
past misdeeds that we rise above them.2 

Ràma is not fully convinced, and asks how self- 
determination can help in negating the evil effects of our past 


deeds. The answer to this point will be discussed later in the 


16 |1:8:4 
7 |1:7:6 
18 1:5:13 
2 |1:9:23 
% |1:9:24 
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k, but for now it is enough to know that each individual is a 
ious being. This consciousness is self-luminous like the 

. There is nothing beyond this conscious self, for if there 

ere another conscious entity behind this consciousness, it 

uld mean there is another conscious entity behind that 
iousness, and this would lead to infinite regression. 


| a Weed STM: | 
aem MR A eee ues d 


You are the supreme consciousness, not the corporal body, 
" 4 F , 
You are illuminated by your own consciousness, no one else's.?! 


| 


gregi daa ta xeu «ts: 
q FA wadeeqe-qe A redii 


If some other consciousness illumines you, who illuminates that one? 
This leads to infinite regress, and nothing is proved by it.22 


This is why Vasistha tells Rama that he alone is that all- 
powerful conscious self, and only he can create good desires in 
him and overcome past misdeeds. Rama need not depend on 
anyone else to redeem his past. 

Vasistha says, if in the past we have made bad desires 
strong, in the present we can cultivate good desires to 
counteract this. If in the past lives we cultivated good desires, 
we can further cultivate good desires and find liberation 
quickly. In both cases, cultivating good desires is the answer.”3 

In any event, we must still cultivate good desires 


because if our desired result is not obtained, we lose nothing, 


71 11:9:28 
? 11:9:29 
* w:9:34 


The Yogavasistha of Valm ki 58 | 
, 
1 
but if we attain the desired result, then the atheist would get a j 


befitting reply.” ) 


The upshot of Vasistha’s argument is that to achieve anything | 
in life, not just final liberation, it is our determination, zeal, and 
untiring hard work that are the main causes of our success, not 
destiny or anything supernatural. Therefore, in order to 
succeed we must use our rational faculties rather than relying 
on divine intervention or chance. 

Contemplation (manana) is important because Vasistha 
says it is fine to be a frog in the mud, a worm in the filth or a 
snake in a dark cave, but it is no good for a human to be devoid 


of contemplation. 


The limits of human action 
Although everything can be obtained by human will and effort, 


we must not try to achieve that which is undesirable and that 
which would bring about misery and disaster.2© We must be 
careful in choosing our goals, as human actions are lawful or 
unlawful. The former leading to success and joy and the latter 
to failure and misery. 

Besides this, we must consider the amount of time and 
effort that would be required to achieve our desired goals, as 
we have a limited lifespan. There is no upper limit to the 


amount of effort we can invest in a job, so we ought to be 


?! 11:9:38 
> 11:14:46; As John Stuart Mill says in Utilitarianism: ‘It is better to be a human being 
dissatisfied than a pig satisfied; better to be Socrates dissatisfied than a fool satisfied. And 


if the fool or the pig are of a different opinion, it is because they only know their own side 
of the question.’ 


7 11:7:26 


The Holy Dip 


A farmer decides to go on a pilgrimage to Haridwar. It is not unusual for 
people in India to consult a pundit before embarking upon a pilgrimage. 
The pundit asks him why he wishes to go to Haridwar. The farmer says 
he wishes to bathe in the Ganges. Hindus believe that bathing in the 
Ganges is very auspicious as the Ganges washes away sins. Hearing this, 
the pundit advises him to abandon the journey. 

‘Why,’ asks the farmer. 

‘Because your stars say you will never bathe in the Ganges.’ 

“You mean, never? You mean | don't have free will? 

‘| don't know, but according to your chart you will never bathe in 
the Ganges.’ 

‘Nonsense! Let me see who can stop me,’ said the farmer and left 
in a huff. He went over to the railway station, bought a ticket and left for 
Haridwar. After reaching there, the next day he woke up early and went 
to the banks of the Ganges. The weather was rather chilly, but he 
decided to take the holy dip anyway. Before doing so, he said aloud: 

‘Listen friends, | was told by a pundit that | was not destined to 
bathe in the Ganges. He told me | did not have free will. Look, | have 
reached Haridwar. The Ganges is right in front of me. Now can any 
power in the world stop me from taking the holy dip? Who can stop me? 
Nobody can. But | will not bathe, as | don’t feel like bathing. | have the 
free will to bathe or not to.’ Saying this, he put his clothes on and went 
back to his village of his own free will. 


practical and do only as much work as is necessary. We must 
also estimate the worth of our goals and not waste time 
pursuing those that may be useless or harmful. 

Besides this, we must consider the amount of time and 
effort that would be required to achieve our desired goal, as we 
have a limited lifespan. There is no upper limit to the amount 
of effort we can invest in a job, so we ought to be practical and 
do only as much work as is necessary. We must also estimate 
the worth of our goals and not waste time pursuing those that 
may be useless or harmful. 
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Further, our goals must be realistic, because even with i 
great endeavour we cannot turn a stone into a gem.?” A desire _ 
for the undesirable is a characteristic of madmen; nothing good 
comes of such effort.28 One must try only for those things that 
can be obtained through hard work, through the advice of a 
guru and scriptures.” 

Most importantly, whatever we aim for must bring 
prosperity and well being to society. We must not desire that 
which brings misery because of our own selfishness. At times 
we must give up our own pursuit if we see it is going to bring 
overall misery. We have to be careful what we aspire to achieve 


because: 
aa qe UA AIHA 
aaa Gage data wenig 


The way desire arises in the self, pulsation is created in the mind likewise; 
The body acts accordingly, and the fruits of actions are gained likewise.3? 


Our efforts are fashioned after our desires, and in accordance 
with them we perform physical, mental, and vocal deeds.31 
Vasistha says one must cultivate them under the guidance of a 
guru until knowledge of the self is gained.?? 


Striving for what we have 
Talking about the knowledge of the self, here comes the 
paradox which was mentioned briefly at the beginning of this 


” |1:5:23 
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chapter. So far we have argued strongly that we must work 
hard to attain what we want, what we desire for, or what we 
dream about. But do we have to work to achieve what we 
already have? 

If Iam away from home, I have to do something to get 
back, but if I am already at home, do I have to do anything to get 
back? If I already have two eyes, do I have to do something in 
order to attain two eyes? This means that if we are not aware of 
what we have, no action is required to achieve it; all that is 
required is the knowledge of it. 

This is the whole argument of Vedanta, and we shall 
examine it and try to understand it as we progress. This is 
important, because Rama’s questions are not about attaining 
name, fame, and worldly possessions. He wishes to know how 
he can get out of worldly misery and yet continue to lead a 
normal life. 

However, there is a time for everything. At the time of 
this dialogue between Rama and Vasistha, the kingdom of 
Ayodhya was tormented by demons, and the people were 
terrified of them. Being a young prince, Rama’s first duty was 
towards them. It is for this reason that, after imparting self- 
knowledge to Rama, at the end of Yogavasistha, Vasistha says: 
TA WH Feral WETqeW fsa! 


ara fasmfeenret fe cerca wai 


0! Strong-armed Rama, 0! Great conscious self; 
This is not the time to relax; be the saviour of the people. 


marta feet area ath 


? VIA:128:96 
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AKG « sada FATT 
Until people are given what is rightfully their due, 
It does not behove a yogi to sit in meditation.* 


Towards the end of the initial discourse, Vasistha successfully 
gets Rama out of despondency and languor. Rama is ready for 
the next stage now. We would have to see if Vasistha succeeds - 
in making Ràma free of worldly misery too. 


To understand how Vasistha goes about imparting self- - 
knowledge to Rama, we first have to understand the Vedantika 
teaching method, otherwise we will not be able to understand 
the teachings properly. The first question is this: Just as we 
know other things in the world, is it possible to know the 
knower (the self)? More simply put, is it possible for the eye to 


see itself? 


Saar 0) S. lo 
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Chapter Ill 


Knowing the Knower 


he subject matter of Vedanta is called adhyatmavidya, 

Brahmavidya, paravidya , and āršavidyā. The word 

‘vidya’ means ‘knowledge’. Adhyatmavidya means 
knowledge of the self; Brahmavidya is knowledge of Brahman; 
paravidya is transcendental knowledge, and āršvidyā means 
knowledge handed down by the seers. 

When we talk about knowledge (vidya), it means there 
must be something that is to be known (object), and there must 
be a method or means of knowing it. More importantly there 
must be a knower (subject), without whom the question of 
knowledge will not come up at all. 

Physics, for instance, is about matter and energy; 
History about past events, and Biology about living organisms. 
The question naturally arises, what is Vedanta about? 

The central teaching of the Yogavasistha and Vedanta 
can be stated in four ultimate propositions or assertions. The 
first one is "Prajfianam Brahman’1, which means, consciousness 
is Brahman. This is called 'laksaņa vakya’ — a statement that 
defines the property of what is being defined. In this case, it is 
Brahman, the absolute reality behind the phenomenal world. 
The statement says: Brahman is knowledge (prajiia). 


* The Aitareya Upanisad, III.3 
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The second ultimate proposition is, ‘tat tvam asi’? — 
you are that. This is called ‘upadegsa vakya’, or a proposition 
used by a teacher to instruct. 

When disciples contemplate this deeply, the teacher 
` leads them to conclude ‘Aham Brahmasmi” — I am Brahman. | 
This is called ‘anusandhana vakya’ — introspective proposition. 

When disciples are convinced that the self itself is 
Brahman, they conclude: ‘ayam ātman Brahman” — this very 
self is Brahman. This is known as ‘anubhava vakya’, a 7 
proposition that comes out of personal experience. 

These propositions may sound different, but they have 
just one message to convey — the identity between the 
individual self and the universal self. The individual self is not 
limited by space, time, old age, disease and death but it is as 
blissful and eternal as the universal self. 

The entire Vedantika literature can be easily 
understood if the meaning of even one of the above mentioned 
four assertions is grasped. 

For the sake of simplicity, we might begin with ‘aham 
Brahmasmi’ — ‘I am Brahman.’ 

This proposition is one of the most difficult to 
understand, and easy to misinterpret. When heard out of 
context, it sounds blasphemous, as it equates the individual 
with absolute. It is difficult to understand because we try to 
understand it the way we understand other propositions, such 


as, ‘I am human’; ‘I am tall’ or ‘I am sad’. In these statements, 


* The Chandogya Upanisad, 6.8.7 
* The Brhadāraņyaka Upanisad, 1.4.10 
“The Māņdūkya Upanisad, 1.2 
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‘human’ refers to species, ‘tall’ refers to height, and ‘sad’ 
indicates state of mind. 

In case of the super statement, mahavakya, ‘I am 
Brahman’, we know what ‘I’ stands for, but we have no idea 
what ‘Brahman’ means. We have only heard about it from 
others, or read it in the scriptures. 


The sole aim of Vedantika literature is to explain what ‘I’ 
stands for, and what ‘Brahman’ is, and to prove that ‘I’ and 
‘Brahman’ are one.° 

Just as geography deals with the earth, history deals 
with the record of past events, and physics with matter, energy 
and natural laws, Vedanta is about the knowledge of the self. 
This is because Vedanta promises that only by knowing the self 
can we free ourselves of the miseries of life and attain 
everlasting bliss. In other words, you may know about 
everything in the world, but if you do not know your own self, 
all your knowledge becomes useless. That is why Vasistha says: 


Rare aa emu a ET | 
Rya (reget Aq i 


The scripture which only shows how to achieve worldly gain, not liberation from misery 
Is considered inferior and not worth discussing by the wise.® 


Although we may not know much about what Vedanta 
professes, this much is obvious, that statements such as, ‘I am 
Brahman’ indicate the equivalence between ‘I’ and ‘Brahman’. 


5 gmetescafararaferrerd wd aera sara (Vedanta is propounded to show the identity 


between the atman and the individual — Sankaracarya, Adhyasabhasyam, Brahmasūtra). 
* VIB:197:31 
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Now it is up to the guru to prove it to us that the seeming 
difference between the two arises out of ignorance. This means, - 
proper knowledge of at least the first half of the statement can | 
give us an understanding of the other and lead to liberation. 

We may have no clear idea of the meaning of 
‘Brahman’, but all of us have some idea of T. 

One might ask, if this is the case, why is moksa or final - 
liberation eluding us? Why are we miserable? 

Vedanta says, you think you know who you are, but 
whatever you have so far considered yourself to be is 
erroneous, and this wrong thinking is the main cause of your 
misery. Once the true nature of the ‘self’ is known, all misery 
will disappear like a bad dream. This is why Vedanta 
constantly stresses the knowledge of the self. 

The question is this: can we know the self the same way. 
we learn about matter, energy, land masses and other things in | 
the world? 


How we gain knowledge 
All knowledge is gained by a subject; that is, the person who 
wishes to know, and an object, gross or abstract, that is to be 
known or inguired into. In the pursuit of knowledge, the 
inguirer uses the senses and the intellect. The intellect 
functions with the help of language and logic in order to 
experience and express the knowledge that has been gained. 
According to Indian philosophy, knowledge (pramā) is 
gained through the association of pramātā (inguirer), prameya 


(object of inguiry), and pramāņa (means of inguiry). 
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Without an object of cognition (prameya), we cannot 
begin an inquiry. We cannot inquire about 'nothing'. To 
inquire, we also need the sense organs of inquiry. For 
example, we cannot know colour without eyes, which are the 
means of seeing. 


| 
| 


Pramata stands for the conscious person who is 
inquiring into something. Knowledge is not possible 
without a conscious being. 

Even if there is a conscious knower or inquirer, and 
even if there is an object, knowledge will not take place if the 
right sense organs are not employed. Conscious persons who 
are deaf cannot enjoy music as they do not have the capacity 
of to hear. 

Let us say there is a flower in front of you. You are 
seeing the flower; in this case, you are the subject of cognition, 
pramata. The flower is the object of cognition, prameya, and 
the organ of cognition in this case is your eyes because you 
cannot know the colour of the flower through your ears or 
nose. The knowledge you gain by this three-fold association of 
the knower, the object to be known and the organs of knowing 
is called prama (knowledge). 

It is interesting to note that sometimes we will not 
know or perceive a thing even if all means of knowledge are 
present. When we are thinking about something, our eyes and 
ears might be open, but we may not see what is happening 
around us or hear the sounds around us. This is because our 
mind is preoccupied. Contrary to this, the mind can create 


things sounds and smells for us even if nothing is present. 
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Hence the mind is a very important part in knowing things, 
and it is called the internal organ (antahkarana). 

Pramana, the ‘means of knowledge’, can also be 
translated as ‘proof’. According to the Nyaya system of Indian - 
philosophy, there are four pramanas through which we gain 
knowledge, although other systems do not agree on this 
number. We shall concentrate on the Nyaya system, as Vedanta | 


pw 


is largely in agreement with it. 

The four means of knowledge, according to Gautama, 
the founder of the Nyaya system, are: Pratyaksa (direct sense 
cognition), anumana (inference), upmana (comparison, 
analogy, simile) and $abda (word, verbal testimony of trusted 
experts or scriptures). 

In addition to these four means, Vedànta accepts two 
others: arthapatti and anupalabdhi (also called abhava by some 
scholars). Arthapatti is generally translated as ‘presumption’. 
For instance, when we see that all the city roads are wet, we 
presume it must have rained. This kind of knowledge is called 
a priori. ‘Deduction’ is a better word for ‘arthapatti ’. 

‘Anupalabdhi’ (or abhàva) is usually translated as ‘non- 
existence’ or ‘non-apprehension’. It means to know or realise 
the absence of something. Through non-apprehension we come 
to know about the absence (abhava) of something, such as 
discovering that there is no food on the table. 

It is important to understand the term ‘non-existence’, 
as Vasistha often declares, ‘This world does not exist’. What 


kind of non-existence is he talking about? 


Non-existence or absence is of six kinds: 
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1) Mutual Non-Existence (anyonya-abhava): This ‘non- 
existence’ has the sense of being different. For instance, 
a pot is different from a chair. Their qualities are 
different. They are mutually absent in each other — the 
pot is not in the chair and vice versa. 

2) Co-relational Non-Existence (samsarga-abhava): This 
type of non-existence is inherent within the object itself. 
There are three types of such “co-relational non- 
existence,” differentiated by the time at which the non- 
existence occurs. 

a) Prior Non-Existence (prag-abhava): Before any 
object comes into existence, it is non-existent. Prior 
non-existence is important because if an object was 
not initially non-existent, there would be no 
question of “creating” it. If there is no non- 
existence, it means that the object already exists. 
For example, before a pot comes into existence, its 
non-existence prevails without any beginning. This 
non-existence is called prag-abhava. However, 
when the pot is produced, its non-existence ends. 
An important point to note is that prior non- 


existence has an end, but no beginning. 


Prior Non-Existence is important from the 
Vedantika point of view. People often ask, how and 
when did ignorance emerge in the atman? The guru 
says, ‘ignorance is beginningless’. It must be 
remembered that gurus also say that atman is 


beginningless; in other words, it is eternal. 
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We have earlier argued that a thing that has no 
beginning cannot have an end. Now, the disciple 
asks, if ignorance also has no beginning, it implies 
it would have no end just like the atman. In such an 
event, how can one talk of final liberation that 
happens after the end of ignorance? The guru 
replies, ignorance is a case of prior non-existence; 
that is, ignorance has no beginning, but it has an 
end. No one can say when ignorance emerged in 
the self, but it certainly ends with the knowledge of 
the self. 


Subsequent Non-Existence (pradhvamsa-abhava): 
When a pot, for instance, is destroyed totally, never 
again will the selfsame pot come back into 
existence. It is to be noted that while prior non- 
existence has an end but no beginning, subsequent 
non-existence has a beginning but no end. We can 
add here that once ignorance ends, it ends forever. 
After self-knowledge dawns, it has subsequent 


non-existence like the broken pot. 


Eternal Non-Existence (atyanta-abhava): This 
applies to things that never existed in the past and 
will never exist in the future, for example, the child 


of a barren woman or a four-sided triangle. 
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1 e shall illustrate the above mentioned means of knowledge 
through examples. Let us say a panther has strayed into our 
neighbourhood. We can know about it in four ways. If we see 
the panther ourselves, this would be direct sense cognition 
(pratyaksa pramāņa). 

If we do not actually see the panther but we hear a 
roaring sound, we infer that it must the roar of the panther that 
has strayed in. This is inference (anumana pramāņa). 

We may never have seen a panther before, but we have 
heard that it looks like a tiger. Now if we spot an animal that 
looks like a tiger in the neighbourhood, we immediately 
conclude that it must be the panther that people are talking 
about. This is called knowledge by comparison, analogy or 
similitude (upmāna pramāņa). 

Finally, if a few trusted friends tell us that there is a 
panther in the neighbourhood, we take them at their word 
because we trust them. This is called verbal testimony (Sabda 
pramana). 

This is how we gain knowledge of the phenomenal 
world. Now the question arises, could the ‘self’ or the 
‘conscious knower’ be known through these four means of 
knowledge? 

Let us take the first means of knowledge, direct 
cognition. To recognise the objects of the world we need the 
five senses, but to know if we exist or not, do we rely on the 
senses? With our eyes closed, our ears and nose blocked, even 
with total sense deprivation we ‘know’ that we exist. Hence 


direct cognition is not necessary in knowing the self. 
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Non-existence 


Anupalabdhi (or abhava) is generally translated as ‘non-existence 
or non-apprehension. It means to know or realise the absence of 
something. Through non-apprehension we come to know about 


the absence (abhava) of something. The chart shows several 
types of ‘absence’ or ‘non-existence’. 


Anyonya Abhava 
Mutual non-existence 
A chair is absent in a table 
and the table is absent in 


a chair 


Prag Abhava 
(Prior or antecedent 
Non-existence) 


Before coming into 
existence, things are 
non-existent. Prior 
non-existence has 
an end but no 
beginning. When a 
pot is made, its prior 
non-existence ends 


Abhava 


Non-existence 


Samsarga Abhava 
Co-relational non-existence 
This is inherent within the 
object itself. It is of three 


Pradhvamsa Abhava 


(Subsequent 
non-existence) 


After a thing is 
destroyed, it can 
be said to be 
subsequently 
non-existent. 
Subsequent 
non-existence 
has a beginning 
but no end. 


Atyanta 
Abhava 
(Eternal 
non- 
existence) 


Some things 
never existed 
and will never 

exist. For 
example, a 
four sided 

triangle. 
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One important thing to remember is that direct cognition 
(pratyaksa pramāņa) is the king of all means of knowledge. 
Other proofs are based on it. If its usefulness is dismissed in 
knowing the self, inference and simile, deduction and non- 
apprehension collapse. However, we will also examine the other 
means of knowing. 
| Inference will not work in knowing the self because 
inference depends upon direct cognition. Comparison will not 
"Work because the self is like no other thing, deduction also will 
fail, as will non-apprehension, as they all depend upon 
perception. We cannot say, 'I do not perceive myself'. If we 
did, someone would ask who was making this statement. 

We also do not need the verbal testimony of a 
knowledgeable person to know that we exist. We just know 
because the fact that we are a self and that we exist is self-evident 
(svatah siddhah). We do not need any proof for it, so none of the 
means of knowledge is useful in knowledge of the self. 

Some might assert that the self was not there before our 
birth and will not be there after death. This point is valid, but it 
can never be proved. Vedanta stresses personal direct 
experience. It does accept inferential knowledge, but considers 
it to be indirect. 


Can the unknown be known? 


We have seen that in the statement, ‘I am Brahman’, we do not 
know what ‘Brahman’ stands for, but we do know what ‘I’ 
refers to. It refers to our own self, although what we take to be 
the self might be erroneous. 
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All we have to discover now is what the term 
‘Brahman’ refers to. 

Brahman stands for the unchanging reality behind the 
ever-changing universe. Change can take place only against 
something that is stationary. A wheel can move only on a 
stationary axle. If the axle also moved, movement would not be 
possible. According to Hinduism, Brahman is that eternal and 
unchanging ground against which all change takes place. 

Almost all cultures believe in the individual person, as 
well as a supreme power behind all creation. The individual is 
limited, and suffers from old age, disease and death, while the 
supreme power is all-powerful, all-pervading, and ever- 
existent. This much is common. Vedanta takes an intuitive 
leap and concludes that you, the individual, and that supreme 
power are one. It is this part that is hard to accept. All 
Upanisads and other Vedantika texts were written in order to 


explain this counter intuitive idea. 


How can the limited individual and the supreme 
power be one and the same? The universal or supreme self is 
omnipotent, omnipresent, omniscient, and we the individuals 
are limited by space, time, power, and resources. How can the 
two be one? 

Even if they are, how did we acquire the knowledge 
that the universal self and the individual self are one? 

Certainly not by direct sense cognition, inference or 
similitude. We got this knowledge through verbal testimony 


(Sabda pramana) of liberated individuals. 
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Why should we trust them? The answer is the same as 
t given for why we trust a dictionary, an encyclopaedia and 
ks written by scientists. 

We believe scientists when they say that the earth goes 
around the sun, although we have not seen it go around the 
sun. When we buy a product, we often have no choice but to 
trust the word of the company that made it. 

If we felt the need to keep checking everything through 
direct sense perception, life would become impossible. We 
would not be able to drink even a glass of water. So, in the 
majority of cases, we accept the word of authoritative persons 
unless we have good reason to doubt their word. This is called 
'sraddhà' (conviction). The word ‘conviction’ is being used 
here, as there is no better English word for graddhā”. Most 
translators use the word ‘faith’. In this connection ‘faith’ does 
not mean blind faith, but a suspended belief in a wise guru or 
scripture. 

Patanjali says for the union of the individual self and 


the universal self the following are required: 


srerdtáegfeerfinsmqde Sao | 


Conviction, vigour, memory, one-pointedness and wisdom.” 


Let us say, we have heard about a certain remote village from 
travellers who have been there. We have seen maps and 
pictures of the place. We reach the place following a map. 
Upon reaching it, how do we know it is the same place? If the 
description matches what we read about it, we become 


satisfied that we have reached the right destination; if not, we 


1 Pātanjalayogasūtram, 1:20 
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conclude that either what we read about the place was 
inaccurate, or we have reached the wrong place. 
So, šabda pramāņa, verbal testimony is useful but if it 


fails to be accurate to what it claims, either the testimony is 


misleading or we are incapable of understanding it. | 
Sabda pramàna, we must remember, is indirect ! 
knowledge. In the case of the above example of the remote 
village, we can verify whether it exists or not by going there. 
Until the village is verified, its knowledge is ‘indirect’ 
(apratyaksa or paroksa). After we verify it, the knowledge 
about it becomes ‘direct’ or ‘immediate’ (pratyakga or 
aparoksa). 
It has to be noted that not all verbal testimony is 
verifiable. Scriptures, for instance, talk about heaven and hell too. 
There is no way we can verify their existence as long as we are 
alive, and after death we do not come back to tell whether they 
exist or not. Even if someone comes back and tells us about hell or 
heaven, the knowledge for us is still indirect. This kind of 
knowledge is called ‘forever mediate’ or ‘forever indirect’ (nitya- 


paroksa), as it can never be verified. 


We have seen that the self can neither be known 
through sense perception, as it is not an object, nor through 
inference, simile, or verbal testimony. We need none of these 
means of knowledge because the ‘self’ is known to us 
independently of these means. It is self evident (svatah 
siddhah). Hence knowledge about it is ‘forever immediate’ 
(nitya-aparoksa). 
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In the first part of the statement, ‘I am Brahman’, the 
un T is self-evident. The thing that is left to be known is the 
part of the statement — Brahman — which stands for the 
reality behind the phenomenal world. More importantly, 
we have to see if the self is identical with Brahman. 
l The only way of proving the veracity of this statement 
‘is to examine it and see if it is true. How do we verify it? 

We are told that Brahman is eternal and blissful. If, at 

‘the end of our inquiry, we become free of bondage and misery, 
we should accept the super statement; if not, we should reject 
‘it. Thus, ultimately, it is our own experience that counts, no 
matter what the guru and the scriptures say. 
7 As Sankaracarya says in his commentary on the 
7 Bhagavadgītā: 
c ft yR aft site: afta: avert a eff qaq way 
safe 


Even if a hundred scriptures say that fire is cold and does not emit light, what 
they say should not be counted as proof. 


He further adds that if the scriptures say something that does 
not match with experience, there is a possibility that we have 
not understood them properly. 

Let us come back to the question of the self. We keep 
using the word ‘self’ or ‘I’, but if someone asks us what we 
mean by the ‘self’, we are normally at a loss. Most of us think 
that either the body is the self or the mind is the self. But 


Vedanta dismisses such claims and says that we have the 


. Bhagvadg tabhasya,18:66 
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wrong idea about the self and, until it is corrected, we will be 
miserable. How can we correct our wrong notion? 

Suppose there is a bird, twittering on a pole. We see it 
with our eyes and hear the twittering sound with our ears. The 
question is whether the one who is seeing and the one whois - 
hearing are two persons or one? If it is two, how is the 
knowledge of seeing and hearing possible at the same time, as - 
the eyes cannot hear and the ears cannot see? Our experience 
tells us that the same person is experiencing the phenomena of | 
seeing and hearing. Now the question arises of who this person 
is. Is the knowing person the body and the senses, the mind, or 
the intellect? 

Carvakas, the Indian materialists, hold that it is the 
body that knows. In other words, the self (atman) is the body, 
and consciousness is just a property of the body 
(bhutebhyascaitanyam). Just as molasses, in combination with 
certain grains, form an intoxicating brew, the combination of 
various elements of the body gives rise to consciousness. In 
other words, consciousness is one of the epiphenomena, by- 
products of physical processes. This is also the view of most 
modern materialist philosophers, scientists and psychologists. 

Vedanta and Nyaya schools object to this contention. 
Some of the objections are stated here briefly. If the body is the 
conscious self, why is consciousness not found in a dead body? 
If consciousness is attributed to the body, which is material, we 
would also have to attribute it to other gross objects, such as 
pots, rocks and wood. If the entire body is conscious, its parts 
should also possess that property. But this is not the case. For 


example, a severed limb does not appear to be conscious. 
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If we accepted that all the parts of the body possessed 
nsciousness, it would mean there was not one conscious self 
»ut several. In this event, knowledge would become 
"mpossible, as there would be several knowers. Further, the 
body changes in size and quality from childhood to old age. 
This would result in a change of conscious knower. It would 
im iply that there was no continuity in what we learnt at 
teren stages in our lives. But this is patently not the case. 
: There are those who hold that the senses themselves 
are the conscious knower. If this were the case, people who lost 
their eyesight would not remember anything they had seen 
earlier. But those who become blind do remember what they 
had seen earlier in life. 
| Further, if the senses are the conscious knowers, who 
synthesises the different inputs provided by the senses? It 
follows that the knower has to be different from the senses. To 
know this knower, do we need senses? Do we need intellect? 

Vedanta holds that the coordinator of all sense data is 
the witnessing consciousness (caitanya drsta). The sense of 
selfhood is with us all the time —it is self-evident. In fact, the 
self is the only thing in the world that is self-evident, and that 
is why it is said to be beyond the intellect, language and logic. 

Yet, Vasistha uses rigorous logic because it is one of the 
best means we have to speak about that which is beyond 
language and logic. This is because, in Indian systems, logic 
should also serve the ultimate goal of our life — knowledge of 
the self and freedom from misery. 

B. L. Atreya, a leading academician, who wrote several 
books on the Yogavasistha and Indian logic says, ‘Logic has 
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rarely been studied in India as an independent subject, as it has 
been in western countries. The problems dealt with in Indian 
Logic are more psychological, epistemological and 
metaphysical than purely logical.'? 

Logic is used because how else can we communicate in 
language? Vasistha says that nothing can be as convincing as a 


logical argument. 
gaaja aAA vita sm asec 


"ECHTE BT A TTA eA I 


With reason alone can the individual be given the knowledge of the self; 
Through reason alone can be explained that which cannot be explained though a 


hundred other means.!? 


"emi afeatits gaara TTT AAA R | 
a aenqerar fe: Et wala a faune! 


What the wise prove by knowledge should not be ignored; 
Those who believe in the illogical are seen as fools by the learned.!! 


It is interesting that the first verse of Tarkabhasa, a Sanskrit 
treatise on logic, also claims that moksa can be gained by using 
the proofs of logic.!? This implies that logic should be used to 
gain knowledge of the self. 

Vasistha, however, cautions Rama several times that 
the use of reason and logic should not end up as sophistry. In 
Indian philosophy, logic is often considered an immature 
means of gaining knowledge, as the invocatory verse of the 


treatise Tarkasangrha suggests: 


> Atreya, B.L., Elements of Indian Logic, Hindu University, Benares, 1934, p 1 
 VIA:49:19 
= 1t1:7:45 


12 Shukla, Badrinarayan, Tarkabhasha, Motilal Banarasidass, 2010, p4 
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i gadaa frat APANE: 1 


angrha was composed so beginners can comprehend (the truth) easily. 


ic is not required to know the self because the self is self- 
ident, but logic can be used to correct our wrong idea about 
self and to show that the self and Brahman are one. 


We might ask why we should bother to know the self 
at all. Why should we want to know about ultimate reality? 
The answer is that if all is well with our lives, there is no need 


to inquire into our true self. But how many of us can sincerely 
claim that all is well with us? 


Vasistha says that inquiring about the real self is desirable 
because: 


Aiea Sasa ete: Al Aaa AAT 
Bet tarot farre sata 


If the self (Brahman) does not exist, what do you lose by contemplating it? 
If it exists, you cross the ocean of the world by contemplating it.3 


——————————————— 


5 1:13:35 


Chapter IV 


The Method of the Yogavasistha 


aving set the background to the Yogavasistha in the l 

previous chapters, it is appropriate to understand | 

the Vedantika teaching method because Vedanta has 
its own peculiar teaching methodology. It is paramount that 
we become familiar with it otherwise what is being taught can | 
never be understood properly. In fact, it would lead to gross 
misunderstanding. 

Most modern readers are baffled by the contradictory 
statements, esoteric expressions, and excessive repetition in 
Indian scriptures. This is because modern readers do not 
understand the teaching method being employed. Since most of 
the scriptures begin with invocatory verses, modern readers 
think they are an integral part of religious literature. 

In every age, people possess the intellectual 
understanding peculiar to that age, which can appear strange 
or meaningless in another age. Just as the way people are 
currently dressing looks fashionable to us, but a thousand 
years from now, it might be laughable. Like fashion, 
methodology also undergoes many changes over the centuries. 
To be fair to the writers of scriptures and commentaries, we 
must first understand their method. 
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Traditionally, scriptures were read under the guidance 
of a guru, who resolved the doubts of the disciples in person. 
th the advent of the printing press and mass media, 
iptures became easily available in print and electronic 
ions. Although gurus can still be found, most seekers read 
scriptures without the guidance of one. Unless the reader is 
iliar with traditional teaching methods, language, 
‘grammar, logic, and philosophical concepts, there will only be 
‘confusion and misunderstanding on reading the scriptures. 
| It is thus necessary that we try to understand the 
method Valmiki employs in the Yogavasistha before we take 
up the main text. It is a traditional method used by ancient 
seers to impart knowledge to their disciples. 
| Like most Indian scriptures, Vàlmiki uses dialogue in 
the Yogavasistha, which is an interaction between Ràma, the 
disciple, and Vasistha, the guru. The main aim of Vasistha is to 
relieve Rama of worldly suffering through Vedanta, Advaita 
(non-dual) Vedanta, to be precise. 

Hinduism has four ancient texts called the Vedas. The 
knowledge that they contain is of two kinds. A large portion of 
the Vedas is about practical, worldly knowledge, and is called 
"Karmakanda'. The other portion that deals with alleviation 
from worldly misery is called 'Jnànakànda'. 

Since the second portion is generally placed at the end 
(anta) of the Vedas, it is called Vedanta (Veda+anta= Vedanta), 
"that which is at the end of the Vedas'. There are hundreds of 
texts that propound Vedanta, but the Upanisads, the 
Brahmasütra, and the Bhagavadgita are considered to be the 
three essential entry texts (prasthanatraya) for the study of 
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Vedānta.! Although the Yogavasistha is not a part of this trio, it 
is a quintessential Advaita Vedantika text. j 

Every treatise is written with specific objectives. Indian 
texts are written with the four-fold objective called anubandha- 
catustaya, and tradition says that the four objectives must be 
stated at the very beginning by the author. ‘Anubandha’ means 
‘limit’, ‘connection’, ‘relation’ or ‘order’, and 'catustaya' means 
‘four-fold’. Here it could mean four-fold connection or relation 
with the prospective reader. We could also understand 


‘anubandha’ in the sense of ‘limitation’. Writers ought to limit 


their discourse to a certain subject and reader; otherwise they 
might go on writing about irrelevant issues. 

The first of the four-fold objectives is to specify the 
eligible reader or seeker (adhikari) for whom the treatise is 
written. For example, a book on higher mathematics expects 
readers to be proficient enough in the subject to understand it; 
otherwise it would make no sense to them. 

The second objective that must be stated is the subject 
matter (visaya), so that only those who are interested in it take 
the trouble of reading it. 

Sambandha, the third objective, is the relationship or 
relevance between the text and the subject matter, the manner 
in which the work is related to the individual who takes it up 
for study, and the manner in which the method is adopted to 


* The Upanisads are called šruti prasthana (one that is heard), because they usually consist of 
a dialogue between a guru and disciple, husband and wife, or father and son; the 

Bhagavadg tā is called smyti prasthana (one that is remembered), as it is a dialogue between 
Krsna and Arjuna recalled by Sanjaya; the Brahmasūtra is called tarka (logic) prasthāna, as it 
gives knowledge through the rigorous use of logic. 
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d the central theme. The author also has to state how 
h theme is connected with the ultimate goal of the treatise. 
Finally, the text ought to state the objective 
yojanam) with which it was written. In other words, what 
writer hopes to attain by presenting the thesis. 
Regarding the gualified or eligible seeker (adhikāri) 
Vālmīki says that the Yogavāsistha was written for someone 
| ho has come to realise that they are bound and miserable in 
this world, and that they need to free themselves from misery 
and bondage. It was written for someone who is neither too 
i ture nor too mature mentally, because those who are too 
immature will not understand it, and those who are wise will 
not need it as they already know what is in it.? 

Having said this, it must also be stated that the 
Yogavasistha is a text that is considered to be convoluted, and 
difficult to understand, so most teachers do not recommend it 
to beginners. 

As Swami Krishnananda says, ‘The Yoga-Vasistha is 
not a book to be read by the beginner. It is regarded as a text 
meant for the perfected ones or Siddhas and not for the seekers 
or Sadhakas. The method of teaching employed in the Yoga- 
Vasistha is in answer to the needs of the human mind. 
Generally, the doctrine is stated at the beginning, and is 
illustrated by a story which effectively instils the philosophy 
into the mind. The author of the book is confident that in the 
presentation of philosophical and mystical truths the work is 


* |:2:2, VIB:172:31-33 
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incomparable and it exhausts every question of metaphysics, 
psychology and ethics.’ 

Coming back to the worthiness of the seeker, the | 
Yogavasistha says that knowledge should not be imparted to D 
unworthy persons as they are more likely to bring harm to 
themselves and the world by misinterpreting it. Those who 
teach the undeserving truths such as, ‘Iam Brahman’, push - 
them into hell, and they themselves deserve eternal hell. 

For example, if someone who is ambitious and wants t 
make a fortune in business goes to a guru for guidance, it 
would be improper if the guru told him that all worldly 


possessions are nothing but maya. This person is not seeking 


liberation but something else; it would be wrong to teach him 
Vedanta. He is not ready yet. Vedanta is the last thing he 
should know. 

Vasistha says that if you tell a person who is engrossed | 


in the pleasures of the world that this world is unreal and only 
Brahman is real, he will only ridicule you.» When the learned 
seer tells the uninformed that whatever we see is Brahman, it is 
like sharing one's sorrow with the stem of a tree. 

Vedanta believes that we ought not to disturb a 
person's equilibrium. Only those who have a refined intellect, 
who have overcome self-indulgence, and who are sincere are 
worthy of Vedāntika discourse.” 


? Krishnananda, Swami, A Short History of Religious and Philosophic Thought in India, The 
Divine Life Society, 1973, p104 
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Further, Vedanta does not believe in imparting 
wledge forcibly. As the Bhagavadgita says, this knowledge 
hould not be given to those who are unwilling listeners. It 
d also not be given to those who are merely interested in 
tic debate and intellectual quibbling. 

‘Unworthy’ (anadhikari) does not mean someone of 
position or rank. It means someone who is not mature 
gh for the knowledge of the self. For example, it would 
r ot be right to give self-knowledge to a child, as it is not 
intellectually mature, or to someone who eagerly seeks worldly 
Success. Anyone who is really interested in breaking free from 
the misery of the world is a worthy subject irrespective of their 
age, gender or social standing. It is also true that the idea of 
‘unworthiness’ was later misused to keep the masses in 
ignorance. 
| The Yogavasistha has a very secular vision, and it does 
not limit its discourse to the privileged classes. Women are 
equally worthy of moksa. In two of the longest and most 
important stories of the Yogavasistha, women not only attain 
moksa, they also teach others how to acquire it. Not just 
humans, but serpents and crows can become liberated, as the 
story of Kākabhušuņda illustrates. 
Vasistha says that only those who have controlled 

their senses and mind are worthy of benefitting from the 
teachings of a guru. The fools who have no control over their 


senses and mind can never attain liberation, just as it is 


Sag A arate aa GRE | 


Aaya ara aa A usan Ji 
Do not impart this supreme knowledge to the one without forbearance and devotion; 
Nor to the unwilling listener, nor to one who speaks ill of me. (The Bhagavadg ta, XVIII:67) 
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impossible to extract oil from sand.” "How can one teach thosi 
who have not conquered the dumb and blind serpent called - 


the mind?’ asks Vasistha.1° 


Who is a good disciple 


A worthy disciple ought to have four-fold qualifications called 
sadhana-catustaya."! First, he or she should clearly understand - 
the difference between the absolute and the ephemeral 
(nityanitya vastu viveka). Vairagya, the second qualification, 
means disinterestedness in worldly pleasures. ‘Disinterested’ 
here does not mean ‘uninterested’, which means to lose interesi. 
in life or to be dejected with it. To be ‘disinterested’ means ‘not - 
to get affected by the presence or absence of worldly objects’. It 
implies enjoying all the pleasures if they come your way, but 
not craving them. The third qualification is Samadi sadhana 
sampatti (six treasures of inner calm) These are: Sama, dama, 
uparati, titiksà , sraddha’, and samādhāna. Sama means control 
of the mind; dama is the control of the senses; uparati means to 
perform one's duties according to one's natural disposition and 
station in life; and titiksā means forbearance in times of 
difficulty as well as happiness. We are normally asked to treat 
difficulties with forbearance. The fact is, however, that most 
people manage to survive extreme sorrow, but many are 
unable to handle extreme happiness. 

Sraddhā is faith, but faith here does not mean blind 
faith. We cannot learn from a guru and scripture if we do not 
have faith in them. Without some interim faith (srdhaya 


? VIB:5:1,2 
? v:14:7 
"The concept of the qualifications of a good disciple is called adhikarivyavastha. 
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| ), no progress can be made. When we consult a 
di ionary, an encyclopaedia, or a text book, we do so in good 
unless we have a good reason to be sceptical about them. 
adhàna is a state in which the mind becomes free of 
ctions, and focuses itself on one thing alone. Finally, 
— M means the desire for liberation or moksa.!? 

Mumuksutva is translated as ‘desire’ but this is not the 
exact word. It is used for the want of a more suitable one. The 
‘desire’ for liberation should be intense and not idle curiosity. 
Suppose the room you are in catches fire. You immediately try 
to put out the fire or run out of the room, not because a desire 
arose in you to run out of the room. You try to extinguish the 
fire or rush out of the room because that is the only way to save 
your life. 

Strictly speaking, this action cannot be called desire: it 
is exigency and expediency. Thus, mumuksutva means the 
urgency to get out of worldly misery because all our efforts to 
find happiness have failed. Until this exigency and urgency is 
felt, we cannot be said to have a real ‘desire’ for liberation. 

Most people are not interested in final liberation; they 
just want to find happiness without changing the status quo. 
The Yogavasistha says that people are born, they live a 
miserable life and then die like mosquitoes in a dirty pond, but 
they do not do anything to get free from their misery.!? Such 
People are not worthy of Vedāntika teaching. 

Further, merely listening to the guru is not enough; one 
has to put the teaching into practice. 


;, Tattavabodha by Sankaracarya begins with a discussion of these four-fold qualifications. 
VIB:6:5 
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Not just the disciple, even the guru ought to be worthy 
for it is foolish to seek knowledge from someone who does no 
know. If you are interested in finding out about literature, 
there is no point in going to a logician. 

In the person of sage Vasistha and the disciple, Rama, - 


disciple. Vasistha is the best of teachers, and Rama is a prince, 


who has had the best of education. He is intelligent and brave. 


we have the ideal combination of a good teacher and an able 


He is thus ready to know the higher truth. But even with him, : 
as we shall see, Vasistha is in no hurry. He imparts the absolute. 
truth to Ràma step by step, gradually going along with his 
disciple's level of maturity. 

Regarding maturity, it must be said that age has 
nothing to do with it. An older person is not necessarily more 
capable intellectually. The Yogavasistha believes that self- 
knowledge must be imparted to people in the prime of their 
youth so that they can lead the rest of their lives in a more 
balanced way. What is the use of knowing the ultimate truth 
on the deathbed? 

Rama is barely sixteen, and his brothers are even 
younger. If they are given the knowledge of the self now, they 
will be able to perform their duties more wisely, without 
causing mental conflict to themselves or others. Self-knowledge 
makes one level-headed in joy and sorrow; in life and death. 
The Yogavasistha says that the bliss which arises out of perfect 


balance cannot be had, even by acquiring kingdoms or other 


pleasures of life. 


14 1:11:45 
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Coming to the core subject of the Yogavasistha, it is the 
between the individual self and the supreme self (jiva- 
ikyam), and the assertion that Brahman is real, 

[ E the world is illusory (Brahman satyam, jagat mithyā). 
Ne shall be discussing this at length in the forthcoming 
chapters, as this is the sole message of the Yogavasistha and 
Vedanta. 

To show the sambandha or the relevance between the 
text and the subject matter and method, the Yogavasistha laces 
rigorous logic with poetic language, such as similes, examples, 
analogies, metaphors, and allegorical stories, so that difficult 
philosophical concepts are understood easily. 

As for the prayojanam or goal of Yogavasistha, we can 
say that it is freedom from misery and bondage. And Valmiki 
is confident that the Yogavasistha is the best scripture for this 
Epose. 

AAAI ATA | 

IAN WA MA HERAT BAA! 

Among the great scriptures that teach self-knowledge; 
The Mahārāmāyaņam (Yogavasistha) is the greatest.!5 


The method of superimposition and negation 
Contradictory statements and repetition are two of the 
characteristics of Indian scriptures that befuddle modern 
readers. At times, Rama himself complains to Vasistha about 
the contradictory nature of his discourse. Vasistha defends 
himself: 


"urere wet va wen 


15 w.g.g 
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«meret faeureit: gataefacterct: i 
[23 
All my statements are true and none of them is devoid of reason; 
Not one of them is unrelated to absolute truth, nor are they contradictory.!? 


Vasistha says that all discourse is there to drive home a | 
particular point, but the discourse itself is not the ultimate truth. : 
We have already explained the problem of talking about the 
non-dual reality in language. This being the case, although what 
is being taught is false from the ultimate standpoint, it is not 
meaningless because it serves the purpose of showing the way.!s 

Vedantika discourse is like teaching the blind about 
light. The blind have no concept of light. If we speak the truth ' 
and tell them about brilliance and luminance it makes no sense 
to them. On the other hand, if we try to give them some hints 
about light through the concepts familiar to them, whatever we 
say will be false and contradictory, although it might give them 
some idea about light and encourage them have their eyes 
cured. If their vision is restored, they are not going to complain 
that we said false things about light. 

Vasistha tells Rama that he will give up all words, 
meanings and methods once he manages to impart self- 
knowledge to him.1? 


Indian texts seem to make contradictory statements 
because the modern reader is not familiar with the 
methodology of imparting self-knowledge. For example, 


Hinduism says there is only one supreme reality, yet there are 


V |V:41:4 
 |V:41:6 
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ds of gods and goddesses; it says the supreme reality 
no form, yet we see idols everywhere. 

Indian sages believe that society is not homogenous; 
ple are not only physically and economically different, their 
tal development is also not the same (buddhi bheda). To 
ive just one kind of teaching to all would be unfair. 

Further, the teacher should consider the mental level 
and emotional disposition of the disciple, and teach 
accordingly. We write sentences with relative ease now, but as 
children we had to be taught the alphabet through the use of 
pictures. We were told ‘A’ is for ‘apple’; ‘B’ is for ‘ball’ etc. As 
we mastered the language, we were encouraged to give up the 
pictorial method because we had graduated to a higher level. If 
we still use the pictorial method to write sentences, it means 
we have not matured. Similarly, an advanced student of 
mathematics can multiply or divide numbers mentally, but as a 
child the same student must have been taught to do sums 
using pebbles or an abacus. It would be unfair if everyone were 
forced to use pebbles or an abacus to calculate. 

When Hinduism says that there is only one reality, 
which is formless, this statement is for the advanced disciple. 
Although ultimately true, the statement might not help 
someone who is not mature enough to grasp it. Since such 
persons are not capable of understanding the ultimate reality 
which is without attributes, the guru gives a name to the one 
who is without any name. Any name would do, as a name is 
just a label. 

R ARA eem 
Taree 1 
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I am without a beginning and end but the uninformed use the words 
e.20 


Such as Brahman, ātman, Paramātman and other labels to name m 
The guru might also make use of idols or symbols in order to i 
teach a student who is at the beginner level.? In the story 
Arjunopākhyāna from the Yogavāsistha, Arjuna asks Krsna if 
he should worship him as a deity with a form or as formless 
entity. Krsna says: 

mraeahiaecaractatcte fre: | 

ATT T m 


Until you attain the knowledge of the self; 
Worship me as a four-armed deity.?? 
weareduseeed Ta SAT ATI! 
WH Sea St Ya AT ATI 


As you attain self-knowledge, you will know my formless nature; 
Knowing which you will become free, and will never be born again.?? 


Once disciples have graduated to experiencing abstract reality, 
they do not accuse the teacher of making contradictory 
statements. The blind need a stick to walk around, but once 
vision is restored the stick is no longer required, though it has 
served its purpose well. 

Until we know the higher truth, the teacher has to give 
us a provisional or interim knowledge, only to be discarded 
later. This is why, in response to Rama’s sceptical questions, 


Vasistha tells him to suspend his enquiry. He urges, ‘For the 


7° VJA:53:37 
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of learning; accept my words as true for the moment, and 

„isten to my discourse. 

This method of teaching is called adhyāropa apavada”, 
the method of superimposition and negation. Employing this 
‘method, first something is superimposed or propounded, and 
later negated. In our example of language learning methods, 
the word ‘apple’ was superimposed on the letter ‘A’, and later 
negated. This is because the learner is now at a higher level. 
We must keep in mind the level from which the guru is 
speaking. If we mix the levels, the statement is bound to appear 
contradictory or inconsistent. 

In the Yogavasistha, for example, we come across 
“passages stating that there is one supreme, absolute Brahman 

and nothing else, and there is a phenomenal world that grows 

out of it. This gives us the impression that there is a causal 

| relationship between Brahman and the world. This seeming 
contradiction can be resolved by understanding the principle 
of superimposition and negation. 

For example, suppose we have a pot made of clay in 
front of us. From our viewpoint the pot is real, but the teacher 
wants to correct our understanding by showing that a pot is 
just an incidental transformation of the clay, because not just 
the pot, a cup or a jar could also be made out of clay. It is clay 
that has reality because the pot cannot come into existence 
without the clay, but clay can exist without the pot. The guru 
makes us realise this truth in four stages. 


^ viB:52:6 
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He begins with what we believe, so he says that the p 
is an effect of the clay. He then takes us to the next stage by — — 
asking us what the cause (material cause) of the pot is. We say 
it is clay. So far he seems to be saying what we already know, ~ 
but then in the third stage he asks us to investigate if there is 


any way the pot could exist without the clay; that is, whether 
an effect (pot) could exist without a cause (clay). We are forced 
to conclude that it is not possible, so the guru says in that event 
we would have to accept that the clay and the pot are not 
different — the cause and effect are not different. 
Now the guru proceeds to the fourth stage and points out that 
if the effect is no different from the cause, it would not be 
wrong to say that only the cause exists. If we have come so far, 
we are bound to accept this conclusion. In that case, we can 
abandon the idea of a cause altogether because without effect, 
the word ‘cause’ has no meaning. We have transcended the 
cause-effect duality. 

In this example, the guru first superimposes the pot on 
the clay, and in the last three stages he negates them, taking us 


to the real non-dual relationship between them. 


All the passages that talk about the creation of the 
universe in the Yogavasistha belong to the first three stages, 
adhyaropa. In these, Brahman, also called atman or cit, is first 
established as the cause of the universe. This is because, the 
beginner cannot think beyond cause and effect. For the 
convenience of the student, the teacher might say God is the 
cause of the universe, and we could get out of misery by 


worshiping Him. In the final stage (apavada), however, the 
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on-dualistic nature of the world is taught, that the world and 

are one, and you are that one — tat tvam asi. There is 

o need of God at this stage. 

The teacher imparts education step by step, making us 
scard our previous knowledge and concepts until our mind 

s free of all concepts. 

| Disciples are often too impatient, and wish to know the 

ate truth at the first stage. In the Sthiti Prakaranam, for 

instance, Rama shows the same impatience to know the 

ate truth. We hear him say, ‘Tell me right now’ and ‘Free 

e of doubt immediately’, but Vasistha tells him his question 

is not relevant at the moment; he will give the answer later 

because then Rama will be mature enough to understand it. 

| At first, Vasistha uses language and logic to impart his 

 - because Ràma is not mature enough to understand 

without the aid of language and logic. Rama himself insists 

that he be taught through logic: 

heres eur enses 


ae waters Aaa 


Through what logic can the self be known? How can it be proved? 
If proved by logic, how will nothing be left to be known??? 


Vasistha knows that he has to use logic to teach Rama, but he 
gives an indication that ultimately he will have to abandon 
logic and reason. 


Ga valet Ae: IT stead | 
Fe: Waar A FAR ater fem 
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The uninformed learn through reason, the mature through direct knowledge; 
Without the use of reason and logic, the uninformed can never be taught.?? 


Later, when Rama graduates to a higher level of 
understanding, Vasistha teaches by taking Rama beyond the ~ 
domain of the intellect. 

TAA Slat FCM Tale: | 

Ser augers War AMANATA 

So far I have taught you through reason, as you were a beginner; 

Now that you are an advanced learner, I shall teach you through better means.?? 


Regarding contradictory statements, it must be said that once 
again the level from which they were made must be kept in 
mind. For instance, at one place Vasistha says everything arise: 
out of Brahman, and at another he says duality or plurality of 
the world is not there at all as everything is non-different from 
Brahman. 

Rama objects to this contradiction and says that in such 
a case, meaningful discourse is not possible at all. Further, if 
the world is unreal, whom is the discourse meant for? Vasistha 
meets the objection by saying that statements such as, 
everything arises from Brahman, are made only to teach those 
who lack self-knowledge. It would be improper to make such 


statements to a person who has acquired self-knowledge.3! 
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$ n At this point, it would be appropriate to discuss the 
problem of using language to describe the state that is achieved 
after acquiring self-knowledge. 

Most Indian systems make a distinction between worldly 
‘knowledge (apara jūāna), and transcendental knowledge (para 
jñāna), and we must realise that the means used for acquiring 
them are not the same. 

Worldly knowledge is known through the mind and intellect, 
"whereas the latter is known when the mind and intellect are 
transcended. In the former, language and logic are the means 
of communication, and in the latter they are not necessary. At 
the transcendental level, one can communicate in silence. 

| The spoken word, šabda, however, has had great 

7 Significance for all major Indian schools. They believed that as 
| sound (dhvani), and word ($abda) are the non-material source 
of material manifestation, they could be the key to our 
liberation, as they are the link between the material and the 
transcendental. 

Dandin, the sixth century writer and aesthetician, 
declared that the three worlds would have become engulfed in 
darkness had there not been the light of word (Sabda). In the 
Vedantika tradition, they go so far as to call it Sabdabrahman or 
Parabrahman — equating ‘word’ with Brahman, the ultimate 
reality.?? These theorists speculated about the origin of the 
‘word’ in the mind and body of the speaker, how it is 


articulated, how it is communicated, and how it is understood 


E Compare the following verses from The New Testament: In the beginning was the Word, 
and the Word was with God, and the Word was God (John:l:1). He was with God in the 
beginning (John:l:2), All things were created through Him, and apart from Him not one 
thing was created that has been created(John:1:3). 
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The meaning of ‘meaning’ 


We generally think that we can understand meaning by analysing 
sentences, words and the roots of words. While this seems right, many 
linguistic philosophers have realised the limitations of such an approach. 
Bhartrhari, for instance, objected to this approach and rejected ‘word’ 
as an autonomous unit. He argued that a word is meaningful only in a 
particular context. He held that language cannot be analysed in terms of 
phonetics, syntax and grammar. 

He came up with the concept of ‘sphota’. In his seminal work, 
Vàkyapad ya, he argues that it is sphota that makes communication 
between the speaker and the hearer possible. The Sanskrit word 'sphota' is 
etymologically derived from the root, ‘sphut’, which means 'to burst, 
explode, flash, or bring insight’. It literally means the feeling or emotion that 
is experienced after hearing a word. Bhartrhari held that it is the capability 
of using language that makes humans able to experience ultimate reality, 
which is why it is also called šabdabrahman (the word is Brahman). 

The concept of sphota had been developed long before 
Bhartrhari by grammarians such as Patafijali, but Bhartrhari developed it 
further and expanded it to three levels: varna sphota (the syllable level); 
pada sphota (the word level), and vakya sphota (the sentence level). 

Bhartrhari makes a distinction between sphota, which is whole 
and indivisible, and 'nada', the sound, which is sequenced and therefore 
divisible. Sphota is thus the intention behind an utterance. Bhartrhari 
does not limit the concept to the speaker alone, for sphota is also 
experienced by the listener. Uttering the 'nada' induces the same 
mental state or sphota in the listener. Bhartrhari held that it comes as a 
whole, in an intuitive flash (pratibha) 

For Bhartrhari, sphota is a potential state in the linguistic form 
just as a pea-hen's egg contains all the colours of a fully grown peacock 
in its potential state. Bhartrhari's concept of potentiality of meaning was 
later extended by Anandavardhana in his work Dhvanyāloka, in the latter 
half of the ninth century. He speaks of suggested meaning (vyafijana), 
along with the primary (abhidhà) and secondary (laksana) meaning of 
words. He stresses this third sense because of its capacity to suggest a 
meaning other than its metaphorical and literal sense. 


by the listener. It is necessary to know the nature of the ^word' 


because, although the ^word' can liberate us, it can also bind us. 


a 
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Lose Jai i 


Language is a powerful tool, but its importance is often 
over emphasised. One might ask why language is incapable of 
expressing subtle truths. 
ķi 

Leaving lofty philosophical concepts aside, even to 
describe the taste of something as common as sugar 
convincingly to someone who has never tasted anything sweet 
is beyond the scope of language. 


IAN faa aed a A 

ATA fat wu Aer 

There is no way to know the taste of sugar other than by tasting it; 
The nature of the self, too, cannot be known without experiencing it.33 


Language is a product of the mind and the mind is a complex 
device. It is perhaps the most complex entity in the universe. 
One of its essential features is that it cannot function without 
the help of the sense organs. Because of this, all the information 
that it receives is broken up into dualities or polarities or what 
is called ‘dvandva’ in Sanskrit. Eyes for instance, give us visual 
input alone, leaving out other information, and ears give us 
only audio input. 

The mind cannot work if the input is not broken up. 
For example, we can see things only if there is a combination of 
light and shade. When there is only light or only darkness, we 


cannot see things because the mind fails in such an event. 


? V:64:53 


The Yogavasistha of Valm ki 102 ^ 


Four Levels of Language 


As most of us depend on language to acquire and communicate 1 
knowledge, the process of expression must be understood. We might 
begin with what classical Indian grammarians and Tantra theorists had 
to say about it. 

When we wish to express a thought aloud, certain parts of our 
body are activated. As a result, thought is manifested through dhvani 
(sound). It is also called $abda, the spoken word. Just as a thought 
passes through several stages before it becomes clear, Sabda also passes 
through various stages before it is understood by the listener. 

These stages are para, pasyant} madhyama, and vaikhari. 
Although the manifestation of šabda starts from para, it moves down to 
pa$yanti madhyama, and finally to vaikhari. In order to understand 
them better, we shall take them up in reverse order. 

Vaikhari is uttered speech. It is the grossest level of speech. 
This is the stage in which nature shows the power of action (kriya Sakti). 
Madhyama is the intermediate and unexpressed state of sound, and its 
centre is the heart. Although it is not expressed, it is speech at the 
mental level, and we use it to think. At the vaikhari and madhyama stage 
there is a clear distinction between the sound and the object. Nature’s 
power of knowledge (jfiana Sakti), manifests itself here. 

Pašyantī in Sanskrit, means that which can be seen or 
articulated. Here the sound possesses qualities such as colour and form. 
The navel is the centre of Pasyanti Here the distinction between 
languages disappears, and intuition becomes dominant. Nature’s 
willpower (ichha Sakti) is strong here. Experienced yogis are said to 
communicate with each other at this level. 

Para is the highest level of speech, where the sound is 
transcendental because the senses are not involved in producing it. 
There is no distinction between the sound and the object in para. As this 
level is experienced when one goes beyond the mind and the intellect, 
only enlightened people can make use of para to communicate. 


Since language is a product of the mind, it too can express only 


those entities or concepts that are dual. Anything that is not 
dual cannot be handled by language. 
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jute reality is larger than the mind, and by implication 
and logic, because it incorporates all dualities or 
ities, otherwise it cannot be called absolute. 

14 Absolute reality, as proposed by many schools of 
m philosophy, is non-dual in nature. What one 
experiences in moksa or nirvàna is non-dual, and this non- 
dual cannot be expressed in language, as language can only 
express concepts in terms of dualities. This is the main 
problem: the ultimate truth is non-dual; it is beyond the 
scope of the mind, the sense organs, and language. As the 
mind can see only dualities, the phenomenal world, 
samsāra, is created. Wherever there is duality or dvandva , 
there is samsara, and wherever there is samsara there is 
conflict and misery. In non-duality alone there is no conflict 
as there are no divisions. 

The ultimate reality might be non-dual, but we live 
in a world that is dual. Since mind is a tool that we use to 
survive in the world, it has to think all the time, which it 
cannot do without language. The mind has to think in 
terms of what is useful, what is harmful, who is an enemy, 
who is a friend, what is good, what is bad, what is useful 
and what is harmful and so on. As we are evaluating 
things, persons, and situations all the time, we store this 
information in our minds, and use it in life. 

Language is not possible without dualities, and we 
cannot describe anything without dualities, that is, without 
referring to other things. A thing or a concept cannot be 


described by referring it to itself. In order to describe a 
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horse, we cannot say ‘a horse is a horse’. This would be 
tautology. To describe or define something; we have to pu b 
it in contrast with what it is not. This method serves our | 
purpose, but only if we know what is being described and h 
what it is being contrasted with. s 

If someone asks us what darkness is, we might say itis - 
the absence of light, and if someone asks us what light is, we say. 
it is the absence of darkness. Such definitions are circular. They. 
say nothing about light or darkness, but as we are familiar with , 
light as well as darkness, we understand what is being said. But 
if someone had no idea of either light or darkness, they would 
not understand what was being said. 

We normally think that those who are born blind have © 
no idea of light, but they must have an idea of darkness. This | 
view is false. To have an idea of darkness, one must know what 
light is. For that one ought to have the capacity to see. Those — 
who are born blind have no capacity to see, so what they 
experience can never be said. We can only say that their world 
cannot be dark as they have no idea of light. 

Since the self is pure subjectivity and totally different 
from the world of objects we know, would this method of 
describing something through comparison and contrast work 
in knowing the absolute self? 

Limitations of language notwithstanding, the situation 
this is possible. Language can certainly give us hints about that 
which is beyond its scope by arousing curiosity in us. The self 
is me. Do I need to be told about my own self in any language? 
The guru may not be able to talk about supreme bliss, but he 
can make us experience it. 
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ng the point home 

ition is common in all Indian scriptures and more so in 
Vedāntika literature. There are several reasons for this. One 
reason is that the fundamental message of Vedanta is to show the 
‘oneness between the individual self and the supreme self, and to 
show that the seeming difference between the two occurs because 
of lack of self-knowledge. This has been stated in three or four 
super statements (mahavakyas) such as, "You are that’, ʻI am 
Brahman’, ‘Brahman is real and the world is unreal’. 

| Since these simple sounding statements are not 


comprehensible to the commonsense view, and as they give 
rise to hundreds of questions, the guru has to state the same 
truth again and again to drive the point home. This method is 
called ‘sthanu khanin nyaya’. ‘Sthanu’ means ‘nail’ ‘pillar’ or 
“peg, and ‘khanin’ means ‘to dig’. Just as while erecting a pole, 
we dig the ground deeper and deeper, in order to make the 
pole stand firmly, the guru hammers the same point till it is 
firmly understood. 

But, owing to youthful over-confidence, disciples often 
declare that they have understood everything. At one point, 
Rama declares that all his doubts have been resolved, and that 
he has found eternal peace, but Vasistha knows that the 
declaration is premature so he ignores the claim and asks him 
to listen to the discourse again. 

If Vasistha is a severe taskmaster, Rama, too, is a 
determined seeker. He does not hesitate to ask the same 
question repeatedly. 


% VIA:5:1 
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In the Yogavasistha, Valmiki has perhaps tried to sho i 
that forgetfulness is part of human nature, and our minds have 
been conditioned so much that the simple truth is forgotten 
again and again. In order to stick it firmly in the memory, the i 
point has to be repeated until self-knowledge dawns. Thisis | 
because it is very difficult to make people unlearn what has | 
been fed into their heads since childhood. Vedanta is all about ~ 
unlearning because the truth is with us already. 

Regarding repetition, Vasistha says that when a thing is 
repeated, it gets understood even by the dim-witted.6 Further, 
even after self-knowledge is gained, the student has to practise ' 
it until the desired goal of the teaching is attained. 

Vasistha is a very patient guru. He listens to Rama's 
questions and praises him for his intelligent queries. At times, . 
he politely chides Rama by saying he has answered the | 
question already.” When Rama frames a question wrongly or - 
asks an irrelevant question, Vasistha tells him that his question 
is not valid.?5 In order to make sure Rama is paying attention, 
he asks, ‘Do you remember what I said earlier?'39 

When Ràma does not understand a point, Vasistha 
explains it all over again without getting annoyed, but at times 
he does lose his temper, as Ràma goes on asking a question 
that has been answered several times: ‘I am screaming and 
telling you that, without firm resolve, liberation is not 


possible." In response, Rama implores him not to be upset, as 


3 V|B:198:1 
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i 
vis asking playfully for the sake of others so that they can 
ilso be enlightened.*! 
f Sometimes, asking questions becomes a kind of disease 
ió the disciple. When Rāma seems to have exhausted his 
questions, the desire to ask more questions is still in him. 
Almost at the end of the Yogavasistha, having seemingly run 
‘out of questions, he exclaims, "What should I ask now?’#? 
Vasistha hammers knowledge home so rigorously that 
towards the end Rama asks questions and then answers them 
himself. Vasistha is happy, but to be fully sure, he reverses the 
roles and tests Rama by asking him questions as a disciple 
would. 

Rama asks dozens of questions in the Yogavasistha, 
but they are fundamentally about causation: Who created this 
world and how? If the world was created, there must be some 
purpose, for nothing is created without a purpose. Rama wants 
to know, if Brahman is supreme bliss, why is the world that 
came out of it full of misery? Most importantly, is there a way 
out of this misery? In order to get out of misery, do we have to 
perform actions or is self-knowledge enough? Further, do we 
have free will or are we puppets in the hands of destiny? 

He also asks several technical questions regarding 
ontology, epistemology, logic, and grammar. 

We shall see how Vasistha answers these questions, 


and how he leads Rama to ultimate freedom. 


*VIA:50:3 
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Chapter V 


The Role of Guru 


We discussed in Chapter III that the self (atman) does not 
require any proof of its existence as it is self-evident. We are 
the self. That being the case, do we need anyone else to tell us - 
who we are? This is why many seers say that even scriptures 
and gurus are not required to know the self. 

The question arises, if scriptures and gurus are not 
required, why are so many scriptures written about the 
knowledge of the self, and why is the guru given so much 
importance?! That is why Rama asks: 

TARAA ART ATH 


Are guru and scriptures necessary in knowing the self or not?? 


The answer to this question is tricky, like the answers to all 
fundamental questions of life — it is both, ‘yes’ and ‘no’. 

The universal self, by Vedantika definition, is beyond 
the senses and intellect. This means it is beyond the scope of 
language, as it is inexpressible. The words of a guru and the 
scriptures, however, are expressed in language, otherwise 
discourse would be impossible. We have already argued that 


1 VIB:196:8 
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ge cannot deal with that which is beyond the capacities 


the necessity of scriptures and guru, at one 

iio: Vasistha says that other than the teachings of a guru there 
sever was nor will there ever be a way to attain moksa.* At 
another place he says that a guru and scriptures are not 
necessary.” As the learned seers experience moksa after ignorance 
is IET itis not a matter for discourse.* Contrary to this, at 
Vasistha says that those who ignore the teachings 
of the scriptures are like worms’. He later adds that the supreme 
self can neither be known through scriptures nor guru. One 
knows it when one’s mind becomes free of the ego. It may be 
asked how one becomes free of the ego? 

Here the guru and scriptures could be of help. 
| However, we also see that many people spend their 
entire life in the company of a guru but they seem to be as 
miserable as the rest of us. On the other hand, we RE see. 
people who are uneducated and have never had a guru, ^ 
leading a blissful life. This is because most of us interpret the 
message of the guru and scriptures according to our own 
limited understanding. It is our own mental maturity that 
finally matters. 
rere ATT sper Raga weal 


The cause of self-knowledge is the disciple's purified intellect, Rāghava.* 


* VIB:175:68 
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It is true that the self is self-evident, and we do not need anyone - 
to tell us about it. The matter, however, is not that simple. In 
fact, we complicate it ourselves through our own ignorance. Our - 
problems arise because we take the body and the mind to be the 
self. This is a natural tendency, and all that is required to gain 
ultimate bliss and freedom is to correct this false identification. 
This is why it is said that any genuine seeker can know about it - 
through contemplation and practice alone. 

Vasistha says that, just as a child who is rubbing two 
pieces of coal together soils its hands, but after the pieces are 
no longer there, the child’s hands can become clean on their 
own. In the same way, one can clear the dark stains of 
ignorance through contemplation and constant effort.? 

A guru merely reminds us about our true nature, | 
which we have forgotten or have wrongly taken for something 
else.' This ‘reminding of the self’ is called self-knowledge | 
(ātmajūāna). 

Vasistha says that we can be searching for our necklace 
all over the place until someone reminds us that we are wearing 
it.! Once we realise that the necklace is around our neck, all our 
anxiety about its loss disappears. Did we do anything to regain 
the necklace? The knowledge that reminded us that it is around 
our neck was enough to relieve us of our anxiety because we 
had never lost the necklace in the first place. 

This is the reason the importance of self-knowledge is 


stressed so much. Vasistha defines self-knowledge as: 


APA U: Cee: U AAT AT 
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"hat which frees us from the cycle of birth and death alone can be called 


Jll other knowledge that helps us acguire the basic needs is mere professional 
raftsmanship.!? 


Ne might ask what we would lose by not knowing our true 
self and what we would gain by knowing it. The fact is, 

without self-knowledge, nobody is going to perish. Having it is 
not going to get us a job, a life partner, or any other attraction 
of life. In fact, if we are happy with the way things are, we need 
not bother about self-knowledge because worldly things can be 
pursued without knowledge of the self. We can conduct the 
affairs of our lives quite well without it. Animals too, survive 
quite well without knowing the self. To get along in life, self- 
knowledge is not necessary. All we need is self-identity. 

The problem with us is that we wish to go on living the 
way we are but we do not want to be miserable. This is like 
someone who wants to be slim without giving up fatty food. 
The Yogavasistha says people are born, and they die living 
their miserable lives but, like mosquitoes in a lotus, they do not 
care about ultimate liberation. 

If, in spite of all comforts and achievements, we feel 
emptiness within us, and realise that all our accomplishments 
are meaningless, we might begin look for the knowledge that 


frees us from sorrow. Intuitively, we know that there must be 
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some way out of this misery. Who would continue living if 
there were no way out of suffering? 

Vedanta says that there is a way out of it, and that is by 
the knowledge of our true self, because by knowing the self we 
come to know of everything else. Just as by examining a lump 


of clay we learn about all the clay in the world. 


The problem of learning from a guru E | 
This brings us back to the question: are scriptures and a guru - 
necessary in order to know the self? 

We can begin with the role of scriptures regarding self- 
knowledge. The scriptures were written by people who, after : 
they had firsthand experience of supreme bliss, decided to 
write about it for the benefit of others. These people were 
themselves great teachers. What greater teacher can one think | 
of than Valmiki, Vasistha, Vyasa and others? It is only because 
of the scriptures written by such wise gurus that that the 
knowledge of the self was handed down to us. 

However, there are certain problems that accompany 


learning from gurus and scriptures. 


STREET UTR SIT Aare | 


What the guru says is grasped through the senses, while Brahman is beyond the 
senses.!5 


This is a major problem, for what is beyond the senses and 
the intellect is also beyond the scope of language. Scriptures 
are written in language. In the text, words make up 
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' entences, and sentences run into chapters. The message of a 
cri is understood by reading the whole, just as a 
oainting can only be appreciated by looking at it in its 
ntirety. A painting would make no sense to us if we looked 
atit through a lens inch by inch. 

With a painting, as it is visual art, it is possible to see the 
whole thing. All we have to do is stand at a reasonable distance 
from it. This method does not work with scriptures. In order to 
understand the whole text, we have to read every word and 
sentence. The problem is, by reading the scripture part by part 
first, how can we understand the whole? Each word makes 
sense only in relation to the sentence, and each sentence makes 
sense only in relation to the paragraph, and each paragraph 
makes sense only in the context of the entire text. 

We are caught in a bind: without knowing the whole 
we cannot know what each word and sentence conveys, and 
without going through the parts, we cannot know the whole. 
Words and sentences mislead us if we do not grasp the whole. 
The solution is to read the scriptures several times. When you 
read it first, you may understand it faintly, but if you read it 
again, your understanding might be a little better. Good 
commentaries and guru can be of great value in understanding 
the scriptures. 

There is one more problem. When we read, we often do 
so with preconceived notions. We interpret the message 
according to our own limited understanding and prejudices. 

It is for this reason that a guru is required. The guru 
cleanses our mind of conditioning and the clutter of 


preconceived notions. After this cleansing, self-knowledge 
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dawns on its own, just as the sun appears in its brilliance when’ 
the sky is clear of clouds. 

It might be asked from whom the guru acquired self- 
knowledge. We may be told that he learnt it from his guru. 
From where did his guru get it? Again the answer would be = 
he got it from his guru and so on. 

This chain ought to end somewhere. In other words, 
someone, far back in time, must have got it without a guru. 
How did they get it? We are told that they got it by sheer 
contemplation. The point then is, if they managed to get it 
without a guru, a guru is not actually necessary. 

This is true, but only a rare individual gains ultimate 
freedom without a guru. Most of us need the help of scriptures | 
and gurus. It is a tricky situation, and varies from person to 


person. 


Most of us do not attain self-knowledge because we do 
not seek hard enough. Some rare individuals who wish to seek 
it do not know how. Regarding the teaching and learning of 
self-knowledge, the Katha Upanisad says: 

TIT seat A aaa seat a a fa: 
STER TA HAST AMSAT ATA cpsremdfme: 11 
Many do not even get to hear about it, and even if they hear, many do not 


understand it; 


The one who can teach it is extraordinary indeed, and extraordinary indeed is 
the one who understands it.!6 


——————————— 
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Vedo not know the true nature of the self because we do not 
ontemplate properly, which is why we are ignorant and 

i ble. We also ought to be determined enough to know the 
iltimate truth. In rare moments, all of us become 

ontemplative and ask eternal questions but we soon forget 
hem. The enguiry into the self should not be idle curiosity. 

Ine has to try really hard, as this ignorance has become dense 
»ecause of conditioning over the years. Vasistha tells Rama: 


raaa wer frearsmefafsrenri 
ATR T fat art a maa 


The disease of ignorance is age old and perennial; 
ts name is world, and it cannot be cured without knowledge.'7 


TREŠĀ TA UT gar ufi 
TAM Ace Frat varā grami 


| shall teach you through stories and parables; 
Listening to them you will certainly become liberated.! 


At aaaea trata 
Raas + fenfzrefa acai 


However if you become impatient and leave midway; 
You will gain nothing, just as animals are incapable of learning.!? 


In Kiratopakhyana, one of the stories from the Yogavasistha, a 
village miser loses a cowrie (a common seashell that was used 
as currency in ancient times) in the forest. Dismayed at his loss, 
he looks for it all over the forest, but even after three days of 
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rigorous search he does not find the cowrie. He however finds 
a wish-fulfilling gem (cintamani) in the process. i 
Vasistha says, without making an effort to go to a gun. 
and listen to his teachings, the self cannot be known, just as 
without searching for a cowrie, the miser would have not 


found the wish-fulfilling gem. Vasistha elaborates the point: 
Wal Basa Areifsadtās: | 
REEGELEN TAA TATA | | 


Brahman is beyond the senses, and scriptures are heard through the senses; 


Hence, it cannot be known through discourse and scriptures.?? 
Teresa p fem ATA Hac 
at faraaftreter: aueirduti fani 


Even so the self cannot be known without guru's teachings; 
Without searching for a cowrie, who has ever found a wish-fulfilling gem??! 


Since Brahman is beyond the scope of the senses, and since a 
guru's teachings are heard through the senses, at most his 
words can cleanse the intellect of the obstructions that are not 
allowing the disciple to see the truth. Thus the guru is a cause 
of self-knowledge without being a direct cause. 

Itis for this reason that the Yogavasistha sometimes 
asserts that the self is known with the efforts of the disciple, 
message of the scriptures, and the guidance of a guru.? Guru anc 
scriptures can create a sincere thirst for self-knowledge. They can 
guide us in the right direction and caution us against the pitfalls. 


This is why discourse is necessary, and to give meaningful 


?? V[A:83:25 
?! VIA:83:26 
?  VIA:41:16 


E 
o of guru 117 


iscourse, language and logic are indispensible. Through them 
je guru makes the disciple ready for self knowledge. 


Apert Ig fresas 
Aesar game A 


mce the disciple becomes capable through the teachings of the guru; 
nowledge of the self dawns on its own with or without the help of a guru.?? 


Ne must, however, remember that the main purpose of Vedanta 
eaching is to release us from worldly misery, not to keep us 
nvolved in endless debates and philosophical hair-splitting. 
Vasistha tells Rāma that language — sentence construction and 
word meaning — are all actually false and misleading, but they 
zan be helpful in understanding the ultimate truth. 


Ita mA PTT! 
Sear AT AÀ Mali 


What is propounded in the scriptures is for instruction alone; 
Do not be infatuated with the falsehood of word meaning and construction.?* 


Once we realise the ultimate truth, we will understand that all 
language and discourse are actually false. Their usefulness 
over, we give them up. We then realise that the maze of words 
and logic is created only to teach those who are ignorant of the 
ultimate truth. 

After Rama becomes enlightened, Vasistha tells him, 
that although language has its limits, and can mislead, it is only 
because of his discourse that Rama has attained bliss.» 
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Vasistha, however, cautions Rama against indulging ir 
pedantry. He encourages him to become enlightened, not a 


pedant or hair-splitter (jnanabandhu). One who merely 
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accumulates worldly information and uses it for endless 1 


argumentation or professional gain is called a jnanabandhu. — 


Aaa wer Te UA A ASAT 


HAA A AY A VASA | 
O Rama! One should become wise, not a hair-splitter; 
I'd prefer an uninformed person to a pedant.26 


An uninformed person is better than a pedant because he has a 
greater possibility of learning than a pedant who thinks he 
knows everything. Cautioning Ràma against scholasticism, 
Vasistha asks if he has correctly understood the web of words 
woven by him, because the intricate web of language, logic, and 
philosophy can be alluring.” One must be careful not to get lost 
in this web by losing sight of our ultimate goal — freedom from 
misery. Otherwise, instead of having our disease cured, we end 
up contracting a more deadly disease called pedantry. 

Though Vasistha uses language and logic with rigour, 
at times he goes silent. When Ràma asks how a person would 
perform worldly activities after the fall of the ego — in other 
words, after self-knowledge dawns — Vasistha does not 
answer. He says, ‘Now that you are enlightened (jfiani), I shall 
answer as an enlightened person. That is, in silence, as all 


language is misleading. 
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This is because there comes a stage in the guru-disciple 


m 


ip when words are no longer required. This 
unication is direct and free of distortion, as language is 
"m used to communicate. Once this stage is reached, there is 
Mifarther need of scriptures or guru. At this stage we must 
give them up, just as we give up medication after regaining 
yealth. If we kept taking medicine after getting well, we would 
only harm our health. A boat is necessary to cross a river, but 
once the river is crossed, one has to get off the boat. It would be 
foolish to carry the boat on the head and walk about just 
because the boat was useful in crossing the river. 

At this point, a question might arise: How does one 
find a good guru? The world is full of fake gurus; how would 
we know who is our real guru? 

7 It may be asked whether a disciple has the capability to 
judge who is a good guru and who is not. This capability comes 
only after you become mature. As a disciple, all you can do is 
become a good disciple, cultivate the six fold qualities of 
disciplehood2?, and the guru will come looking for you. He will 
be eager to answer the questions that have dogged you since 
you began wondering what the cause of the world and your 
purpose in it were. 


? The six-fold qualities are: $ama (control of the mind), dama (control of the senses), 
uparati (performing one's duties), titiksa (forbearance) , sraddha’ (faith), and samadhana 
(making the mind free of distractions). 


Chapter VI 


The Cosmos 
A Figment of the Imagination 


t is natural for us to wonder, ‘Who created this world? Who 

made the immense sky and the innumerable stars? 

Regarding the creation of the universe, some believe that 
God, who is all-powerful, created it. This is because they 
believe everything in the world has a cause. Things do not 
come into existence without a reason. If there is a universe, 
there must be a maker of it, and that maker has to be all 
powerful, all knowing, and all pervading! 

Atheists counter this argument by saying that if 
everything necessarily has a cause, God too must have a cause, 
and if He has a cause, that cause should have another cause and 
so on. This leads to infinite regress, and this is why they hold that 
there is no God — the world came into existence on its own. It has 
no cause. 


* English theologian, William Paley (1743-1805) argued in Natural Theology: or, Evidences of 
the Existence and Attributes of the Deity, Collected from the Appearances of Nature, first 
published in 1802, that the nature of God could be understood by reference to His creation, 
the natural world. A watch, for instance, does not get assembled accidentally. It is designed 
and made by someone, and if it is designed it means it has a purpose. Living organisms, he 
reasoned, are even more complicated than watches. Only an intelligent designer could have 
created them, just as only an intelligent watchmaker can make a watch. Thus, design implies 
there should be a designer, and that designer, Paley concluded, is God. 
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| By asserting this, atheists dig their own graves. They 
annot explain how the world came into existence without a 
ause. And if the world came into existence without a cause; 
anything can come into existence without a cause. Why look 
or the cause of other events and phenomena? This makes the 
heory of causality, on which the scientific edifice rests, 

xollapse like a pack of cards. The problem of causation will be 
liscussed more technically in the next chapter; here, we simply 
ay the groundwork. 


The Yogavasistha rejects all theories of causality 
because whatever view we take leads to absurdity. The intellect 
is incapable of finding a solution to the problem of causality. 

Those who claim that God created the world could be 
asked why God should wish to create anything if He is 
absolute and blissful. Further, if the world was created out of 
His will, it would mean He, too, had desires. In that case, how 
is He different from us? On the other hand, if there is no 
creator, how the world came into existence has to be explained. 

No satisfactory answer can be given regarding the 
cause of the creation of the world, because no matter what 
answer we give, in the end one can always say, ‘Why’? All 
explanations are provisional. The answer that satisfies us says 
more about ourselves than the truth about creation. This is why 


the Rg Veda is bold enough to concede: 
@l Hal de H ze u due summer Ha zd fagite: 
wares sea farsi cop duo ga Haya 


Who knows and who can say how and why this world came to be. 
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Since the gods were born after the creation, how can they know its cause?? > 

t 
wu faghteda sme ufa ar eet afe ar a 7 
at emaa: WA AAR sit Ae ufe ar 4 A i 


How the world originated, who created it or did not create it; 
Its organiser in the sky knows, perhaps he too does not know.? 


The Yogavasistha, too, accepts that there is no answer to the 
question of creation. Since the absolute is beyond space and 


time, whatever we say about it in language will be misleading. | 


Having stated this, the Yogavāsistha gives an 
explanation of how the world came into existence. There is an 
entire section comprising one hundred and twenty-two 
chapters called Utpatti Prkaraņam, which deals with the 
creation of the universe. 

It is important to explain the process of creation 
because, without knowing the cause of things and events, we 
become insecure and uncomfortable. However, Vasistha 
repeatedly reminds Rama that all explanations are provisional, 
and are just indications because the ultimate truth will always 
be beyond comprehension. 

At this point, it would be apt to note that the Sanskrit 
word ‘sristi’ is generally translated as ‘creation’. The word 
‘creation’ is not wrong, but it gives the impression that the world 
is created the way a potter creates a pot with the help of 
materials such as clay, water, and potter’s wheel. This means the 


potter (the creator) is different from the pot (creation). It means 


* Rg Veda, Mandalam, X:129:6 
* Rg Veda, Mandalam, X:129:7 
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je creator of the world is different from the world he created. In 
1e Vedāntika sense, this is not a right metaphor for creation of 
re world. A better metaphor is that of a dancer. The dancer and 
ne dance are one, that is, they cannot be separated. The dancer 
an exist without the dance, but the dance cannot exist without 
he dancer. The dancer does not dance all the time. Another 
netaphor which conveys the idea fairly well is that of wave and 
he ocean. Waves are formed in the ocean, but they cannot be 
ormed independently of the ocean. They appear out of the 
ycean and disappear in it. The same way the world comes out of 
he Brahman and dissolves in it. 

Further, to ask when the world came into being is like 
asking when the waves came into being in the ocean. If the 
ocean is there, the waves will always be there. They are co- 
existent. It is the very nature of the ocean to have waves. 

Vasistha says that creative power (viranci bhava) is the 
very nature of the absolute Brahman or Paramātmant. The 
world simply emanates from it like fragrance from flowers. It 
emerges from the mind like a dream. In a dream, for instance, 
we see people and objects. Everything looks real. What reason 
can we give for the world of dreams? 


The phenomenal world is known by various terms 
such as, ‘the will of Brahman’, ‘prakrti’, ‘samsara’, and 
‘maya’. Regarding its creation (sristi), the Yogavasistha says 
that when Brahman or universal atman imagines or wills, the 
world gets created. 


ATG Perea ary 


* Param (ultimate) + ātman (self) = Paramatman 


The Yogavasistha of Valm ki 


TATU added seated aa dali 


It is the real nature of the all-pervading consciousness that 
Whatever it imagines becomes manifested there and then? 


The seeds of the world 


According to the Yogavasistha, there are four ‘seeds’ that i 
create the world: samvedanam, bhāvanam, vāsanā, and kalanā. 
That which is enjoyed through the senses is called 
samvedanam. To go on thinking about sense objects when they 
are not available is called bhāvanam. Fixation that arises after 
constantly thinking about objects is called vāsanā. To crave for 
the body even at deathbed is called kalanā. This is because we 
would like the body to survive longer as no matter how long 
we may have lived, life is never long enough to fulfil our 
desires. This last minute desire to live more is the cause for life 
after death. These four seeds create a vicious cycle of birth and 
death in which the individual self becomes bound. 

It is this mind that creates the world. The 
Brhadaranyaka Upanisad declares, ‘As far as the mind extends, 
so far extends the heavens, and so far does the sun (fire). The 
Amrtabindu Upanisad says that mind alone is the cause of 
human bondage, as well as freedom. When the mind attaches 
itself to sense objects it becomes the cause of bondage, and 
. when it does not, it becomes free. The Jyotirbindu Upanisad 


says the same, and adds that mind tainted by rajas and tamas 


° VIB:149:16 

* VIB:25:1 

? The Brhadaranyaka Upanisad, |:V:12 
* The Amrtabindu Upanisad, Mantra 2 
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What Does Existence Mean? 


| it was mentioned in the Introduction that the idea of reality is quite 
different in Hinduism. ‘Reality’, ‘existence’, and ‘truth’ are used 

interchangeably in Vedanta. They stand for something that exists 
eternally. Anything that comes into existence is bound to end one day. 
Such a thing would not be called real in Vedanta. When Vasistha says 
that the world is not real, it does not exist, or it is untrue, he only means 
that it is not eternal. Its reality is only as authentic as the reality of a 
dream. It is just an illusion. 

The Sivajfianamrta Upanisad says that the world of names and 
forms is mere appearance. It has no independent existence apart from 
Brahman. Just as in the dark we may mistakenly take a rope for a snake, 
the world and body are superimposed upon Brahman through ignorance. 
(Mantra 1) 

The Yogavasistha says that the world is a creation of the mind, 
and is thus ephemeral. It is real only if it is perceived by the mind. The 
moment we transcend the mind, it becomes unreal. This means that the 
existence of the phenomenal world depends upon the mind. The 

|. Jyotirbindu Upanisad, for example, says that the world ceases to be a 
. separate entity when the mind is annihilated (Mantra 12),* 

But this does not mean everything ends in nothingness. The 
Yogavasistha repeats endlessly that consciousness or Brahman is the 
only reality. When the world dissolves altogether, Brahman remains. 

It must be noted that the word 'real' in general conversation 
means physical reality. When talking about things in the world in day-to- 
day life, even a diehard Vedatin would not say that the world and the 
things in it are illusory. We must always be clear about the level from 
which a statement is being made. By mixing levels, we create confusion 
and misunderstanding. 


*See also Tripura Rahasya, Chapters XI-XIV 


gunas, leads to bondage. Once purified by sattva guna, it leads 
to liberation? With desires the world comes into being, and 


without them, it ends. 


? Jyotirbindu Upanisad, Mantra 6; According to Samkhya philosophy the entire creation 
(prakrti ) is governed by three properties (gunas): sattva, rajas, and tamas. Sattva is 
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The Yogavasistha agrees, and carries the argument further: 
wa va att die Aaah 

ag: AKT tem Hae fara 

Mind alone is the creator, and it is the one that wills, 

Expands itself and creates the phenomenal world.” 


That the world is a creation of the mind is the fundamental — | 
argument of the Yogavasistha. Without a conscious mind, we 
cannot even begin talking about the world (this matter will be | 
discussed in detail in Chapter X). The mind, however, is not | 
the absolute reality (Brahman). It is the imaginative power or 
will power of Brahman that creates the mind, and later the 
cosmos with its laws. 

TART Tale AROR 

aga ART umen Fats uen 

The conscious and absolute Brahman is the cause of everything; 

It becomes the cause of creation and then establishes the law of karma." 


anced zem Wasa worse: | 
am vals Tals Hes TALI 


It then creates the first Prajapati (Brahma, the creator), and later; 
The way the creator imagines, the world gets created accordingly.!? 


An important point is to be noted at this stage. Brahman is not 


the creator of the world, as it is absolute and changeless. When 


balance, order, or purity, rajas stands for change, movement or dynamism, and tamas 
signifies darkness, inertia, and lethargy. 

" 111:3:34 

" 11:64:25 

" VIB:186:65 
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solute Brahman wills, it ‘seemingly’ creates the 

Jhenomenal world. However, when we speak about the 
Jhenomenal world, we are obliged to speak of its creator. The 
reator is called Prajapati or Brahma. He is the first step in 
reation. We should be careful as the two words ‘Brahman’ and 
Brahma’ sound similar. 

As Brahman has unlimited powers of imagination, it 
jot only creates one universe but millions of them at the same 
ime. Each of these universes has its own Brahma, the creator, 
Visnu, the preserver, and Maheša (Siva, Rudra), the destroyer. 
Each universe has its own Indra and other gods and goddesses. 
However, all these Brahmas, Visņus, and Mahešas are as 
unreal as the phenomenal world. When the universe they 
belong to is dissolved, they too perish with it. 


Coming back to creation, once the absolute non-dual 
reality imagines, it becomes many (plural). This results in the 
multifarious objects of the world, and innumerable individual 
beings. The simile of an ocean is often used to describe 
Brahman, and that of a wave to describe the mind. The ocean is 
calm deep down, but on the surface the waves go on rising and 
falling. We can imagine the sea without waves, but we cannot 


imagine waves independent of the sea. 


Sareea rem Ma were 
FARA Vilar GATT 


Just as waves arise in the mighty calm and silent ocean; 


13 ‘ ^ aie 
Other words used are: pulsates, vibrates, imagines, dreams, creates. 


p 
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The supreme self becomes the cause of the world and individuals.’ 


While Brahman is non-dual, unchanging, and blissful, the 
mind is plural, ever-changing, and because of this it is all the 
time in a state of agitation. It must be noted that not just | 
sorrow, anxiety, and fear, even joy is a state of agitation. 

The Yogavasistha sometimes identifies the mind with 
Brahma the creator, and sometimes, with the individual self, 
jiva. It does so because anything other than the absolute 
Brahman is mind. So from Brahma, the creator, to the speck of 
dust, whatever the mind creates is of two kinds: illusory 
(bhrāntimayī) and absolute-like (Brahmamayi). The one that is 
born out of seed, womb, or cell-division, is called illusory | 
because it is born out of association with something else. 
Brahma, the creator, is also born out of something (Brahman), j 
but since he was not born out of a womb his birth is called — 
absolute-like (Brahmamay1).15 Brahma was born out of the 
imagination of the absolute reality, Brahman. 


Multiple universes 
Since the universal self has unlimited powers of imagination, it 


imagines not just one universe but several. 
ATR: Hees | 
AMMAR Tatas hora 


Like the layers of the banana stem, there are worlds within worlds; 
And like leaves of the banana tree, many spread outwards far and wide.!5 


"4 111:100:25 
5 V|B:136:22-26 
16 |V:18:17 
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ach creature, being subject to the law of coincidence 
<akataliya nyàya)", creates a world according to its desires, 
"āsanās. Because of this there are innumerable worlds. As 

here is no end to the creative and imaginative power (kalpana, 
ankalpa, virancittva) of Brahman, all sorts of unimaginable 
hings and events happen in the universe. 

Further, there are millions of universes within each 
1niverse, just as there are dreams within dreams.!* There are 
wuge galaxies, and each galaxy has millions of stars and 
lanets. At the microcosmic level, there are hundreds of such 
worlds in each atom.!? These worlds are governed by different 
physical laws, and the creatures that exist in them also have 
different modes of living. Some can see in the dark but not in 
the light. Some have no sense of smell, while others cannot 
hear anything. Some live on poison, and some die if they 
consume nectar. Some are sexless, and some are emotionless. 
All these worlds, however, are oblivious of each other as they 
are windowless. This means each individual creates a private 
world which is not accessible to others.”° 

Similarly, each living being exists simultaneously in 
different worlds at the same time! They are subjects of our 
dreams, just as we are subjects of their dreams. Each being 


creates its own world according to its desires. For instance, in 


"' The law of coincidence (kākatāliya nyaya) will be explained in the next chapter. 
" V1B:176:1-25 
„see Pāsāņopākhyāna, VIB:58:1-23, VIB:59:1-63 

VIB:63:13-19; Readers might compare this with the concept of *monads' which was 
formulated by the German philosopher, Gottfried Wilhelm von Leibniz (1646 -1716). His 
monads are independent entities that have no windows through which something can 
enter or leave. 
?! Contemporary physicists also speak of parallel universes, multiverses or meta-universes. 
These universes are a hypothetical set of possible universes including the one we live in. 


T 


LI 
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the Vetala story from the Yogavasistha, it is shown that there 
are several worlds existing simultaneously like dreams within 
dreams, just as a banana stem consists of layer within layer. 

What is the truth behind these illusory worlds and 
dreams? Although there are millions of suns and stars like dus 
specks in a beam of light, pure consciousness is the reality 
behind them, as these worlds are lit up by the light of 
consciousness alone.2? 

Thus consciousness or Brahman is the one underlying | 
unifying factor behind all these illusory universes. In truth, 
however, Brahman and the world are identical. 


Mada Tal Hecileaaqv]s4y: | 
FG AKA Gat Vagatafti | 


Brahman, however, is without attributes like the hollow of the banana tree: 
Although there are hundreds of leaves, they are no different from the tree.23 


Why does the world appear to be real? 


Even if we agree for a moment that the world is illusory, why 
does the experience of it look so real and solid? Why does it 
have qualia, that ‘raw feeling’, as modern philosophers and 
psychologists put it? 

In the Yogavasistha, King Sikhidwaja asks Kumbha if 
everything from Brahma to the pillar is an illusion, why this 
illusion generates sorrow. 

Kumbha replies that just as hardness and dryness are 
not the properties of water, in extreme cold water becomes hard 
and appears to be dry; the same is true of the phenomenal 


Se NI NO SRO yh ey Ba 
7 VIA:70:1-18; VIA:71:1-21; VIA:72:1-11 
33 |V:18:18 
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orld. It is not there but it appears to be there. Ignorance creates 
he illusory world and knowledge dispels it. If Brahmā, the 
reator, is himself unreal, how can the world created by him be 
eal? If the cause of the world does not exist, how can the effect 
xist? The effect that does not have a cause is nothing but an 
llusion, although it might appear to be real. 

The world looks real because that is the nature of 
dream; it must look real, otherwise the dream ends. Even when 
we daydream, everything feels real although we are awake. To 
dream, two things are essential: imagination and ignorance. It 
must be remembered that an illusory thing can create misery 
for us, just as the illusory snake that we see in a rope generates 
fear. This is because we have taken it for granted that material 
objects actually exist, and the materialist would go to the extent 
of saying that only matter exists, as only matter can be 
perceived by the senses. 

Vasistha questions the very idea of calling any object 
‘real’ or ‘unreal’. He argues that all worldly objects are forever 
unreal (asadrūpa) as well as real (sadrūpa) because their reality 
depends upon perception. When not perceived they do not 
exist, and when perceived they exist.” 

The phenomenal world depends upon the imagination 
(kalpana) and will (sankalpa) of the supreme primal 
consciousness (samvit). It is the inherent characteristic of 
consciousness. It imagines the body, and through this, 
everything else becomes manifested. This creates the 


"The Anglo-Irish philosopher, George Berkeley (1685 1753) advanced a similar theory 
called ‘immaterialism’ or ‘subjective idealism’. He held that objects like tables and chairs 
are merely ideas in the minds of perceivers. They exist only when they are perceived, and 
do not when not perceived. 
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contradictory result (virudhaphala) of the world being exister 
and non-existent at the same time. H 
For this reason, we experience the consciousness of the 


body as well as the grossness of consciousness simultaneously 


as body is nothing but consciousness grossified.? 


We shall now examine what is meant by reality in the - 
Vedantika sense. ‘Real’ and ‘unreal’ are both relative terms. 
What is ^real' from the phenomenal level is *unreal' from the x 
transcendental and vice versa. 

Vedanta says that anything that has a beginning and an 
end (momentary existence) is ‘unreal’. When we hear the word 
‘momentary’ we think in terms of seconds or minutes but fifty 
billion years is also momentary on the cosmological timescale. 
The technical name for momentary existence is maya. 
Whatever we see around us is maya because everything is 
changing all the time. 

Maya has three properties (gunas) called sattva (purity, 
balance), rajas (kinesis), and tamas (inertia). The whole world is 
governed by these three gunas. Rajas is the dynamic quality of 
maya. It keeps the world and the living beings in it in a state of 
agitation or unrest. It makes us run after worldly objects, and 
keeps us involved in incessant action. 

Tamas is inertia, laziness, rest. It makes us negative and 
generates sloth in us. Sattva is purity and balance. It binds us to 
good things, happiness, and peace. 

All the three properties are equally important and 
everything in the world has them in varying degrees. Anything 


?^ VIB:195:1-70 
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i hat had only one property would perish immediately. Rajas, 
Cakes us move, but without tamas, we would go on moving 
ndlessly, and without rajas, we would not be motivated to do 
nything at all. In Sattva there is balanced attitude towards life. 
| We are told that we must rise from tamas to rajas, and 
hen attain sattva, as the first two create bondage. The fact is 
hat sattva also creates bondage. It makes us hanker after the 
zood things in life. It is a better state than rajas and tamas, but 
tt also creates bondage. It is a golden cage, but a cage 
nevertheless. Sattva is also part of maya. It is only after 
transcending all the three guņas that we attain moksa. 


Maya appears different to each of us depending upon 
our viewpoint or level. From the transcendental level, it is not 
there at all; from the intellectual viewpoint, it is indefinable, 
and from the phenomenal viewpoint, it is real. 

If all things come into existence and dissolve after a 
certain time as they are part of maya, there must be something 
'real' behind this momentariness, otherwise change would not 
be possible. In fact, maya cannot exist without absolute reality, 
just as for a fake coin to circulate; there must be a genuine one 
around. Thus maya is a proof of absolute reality. A wheel 
cannot move without a fixed axle, a film cannot be projected 
without a fixed blank screen. How do we look for this 
unchanging reality? 

The most practical thing to do would be to begin with 
the phenomenal universe, as we are familiar with it. 

Classical Indian theorists hold that the entire world is 
made of five elements: earth (prthvi), water (jala, apa), fire 
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(agni), air (vāyu), and space (akasa).”° All these elements are ` 
subtle, and because of this they cannot be perceived. However, 
when they are combined in a certain way, they give rise to j 
multifarious phenomenal objects (see Chapter IX). In the 1 
former state they are subtle, and in the latter they are gross in ‘ 
varying degrees. Water, for example, is subtler than rocks, and 
air is subtler than water. 

The gross (sthūla) or subtle (süksma) nature of a thing - 
depends upon its permeative quality (vyapakata) 

Any object requires space to exist, and the amount of 
space required varies from one object to another, depending 
upon their grossness and subtleness. The grosser an object, the 
lesser space it occupies, and the subtler it is, the more space it - 
occupies. Simply put, the more subtle an object, the more 
permeative it is. 

Earth (solid matter), the grossest of all elements, is the | 
least permeative; hence it has a relatively stable and solid form. 
Since the capacity of solid objects to permeate is highly 
restricted, they do not move or expand until external force is 
applied to them. 

Water (liguid), the next element, is subtler than earth; 
hence it can penetrate the earth and co-exist with it. It can 
move forwards, backwards, sideways, and downwards. It 
takes the shape of whatever it is contained in. 

Fire is subtler than water, and it has an additional 
capacity to move upwards. As it is subtler than earth and 


Water, its form is even more unclear, and it can permeate both 


26 A Py 
From pre-Socratic times, the Greeks also held the view that the universe was made of 
earth, water, air, fire, and the aether. 


a figment of the imagination 135 


‘tarth and water. This is inferred from the fact that, upon 
heating, both earth and water become hot. 
ļ Air is subtler than the first three, and it permeates all of 
‘them. Being very subtle, air cannot be seen but it can be felt. 
f Finally, there is space, the subtlest of the elements. It is 
so subtle that it cannot even be felt. It permeates the first four, 
and all of them exist in space. 

Although space is not perceivable, it is also an element. 
‘This means it also undergoes change and perishes. We infer 
‘this from the fact that in deep sleep space disappears, and so 
do all objects that it contains. This is the reason we do not 
remember anything that we have experienced in deep sleep. 
We shall explain in a while that space is also not absolute. 


All objects that emerge from the combination of the five 
elements do not have the capacity to move until acted upon. 
What is it that acts upon them? To act upon all of them, it must 
be all pervasive and it must also have qualities not present in 
the elements. 

Philosophers divide the cosmos into two kinds of things: 
insentient (matter) and sentient (matter plus consciousness). 
Insentient objects do not have the capacity to think, feel and 
know, whereas sentient ones do. Insentient things do not move 
of their own accord, but sentient ones do. This is because they 
possess an additional quality called connsciousness. Devoid of 
consciousness, they too would be insentient like a dead body. 

It is consciousness, the sixth factor, that acts upon 
matter and moves it. It is again consciousness that allows us to 
experience objects and talk about them. Finally, from the 
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The Veil of Ignorance 


Vedanta says that anything that has a beginning and an end (impermanent 
existence) is ‘unreal’ or ‘illusory’. The technical name for illusion is ‘maya’, 
also known as ‘avidya’ (ignorance), ‘adhyasa’ (nescience,) ‘vismarana’ 
(forgetfulness), and khyati (error). Maya is the power of absolute reality 
(Brahman) to create the illusory world through the three qualities of 
nature (trigunas): rajas (kinesis), tamas (inertia), and sattva (balance). 
Maya generates the world through its veiling power (avarana Sakti) and 
projecting power (viksepa Sakti). It hides our true self from us and makes 
us think we are limited beings. It is this feeling of being limited in space, 
time, and resources that makes us miserable. 

Ignorance is generally understood in the negative sense of lack of 
knowledge. This view is not fully correct. Ignorance or nescience is negative 
and positive, passive and dynamic. Mere ignorance does not qualify as 
maya. We may be ignorant of who our parents are, or we may not know 
what quarks and quasars are. This is mere ignorance not maya. The blueness 
of the sky and the rainbow that we so clearly are maya because they are 
optical illusions. They are passive maya for they do not compel us to react in 
any way other than perhaps to appreciate their beauty. According to 
Vedanta, not just rainbows and mirages, but everything in the world is 
illusory because we perceive the world through our senses, and senses 
always mislead, as they are incapable of presenting reality in its entirety. 
External input is infinite; the senses filter it out for us. If our ears had the 
capacity to hear all the sounds in the world, we would go mad. We see only 
a certain range of light called the visible spectrum. We do not see X-rays, 
Gamma rays, or Ultraviolet Rays, but they pervade the whole world all the 
time. We may say this is a red rose, but is the rose red? It is just absorbing all 
other colours and reflecting red. Truly speaking, it is anything but red. The 
rose does not look bright red all the time; in late evening it looks darker, and 
at night it looks black. We call it red because we take bright daylight as 
standard, although we have no valid reason for accepting it as such. 

To mistakenly take a rope for a snake and then run for our lives 
or try to kill it, is an example of the dynamic force of maya. Once we are 
sure it is just a rope, do we still go on running away from it? Since the fear 
generated in our minds after mistaking the rope for a snake arises out of 
ignorance, the sole purpose of Vedanta is not to teach us how to kill the 
snake, but how to kill ignorance. All efforts to kill the illusory snake will 
not only be futile, but also generate greater misery, as no amount of 
effort can kill an illusory snake. This is why the Yogavasistha and 
Vedanta stress self-knowledge so strongly. 
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ika perspective, it is consciousness that creates the 
she al world. 
! i How does it do this? 

We have discussed that all things which emerge from a 
combination of the five elements exist in space. The guestion is 
where does space exist? This is important, because if space also 
needed another space to exist, that space would need another 
space, and so on ad infinitum. 

i Space and all the objects that it contains ultimately exist 
‘in another dimension called consciousness. This is because it is 
‘consciousness that creates space. All matter exists in space, but 
space exists in consciousness. Without consciousness, their 
‘existence or non-existence has no meaning. 

| Most modern scientists hold that consciousness is a by- 
product of matter. Many Indian systems, on the other hand, 
say that matter is a by-product of consciousness. 

It may be asked where consciousness exists. Who 
created consciousness? The word 'exist' does not apply to 
consciousness because consciousness is not in the domain of 
space, time, and causality. It is consciousness that creates 
space-time-causality. How can it be subject to them? 

There is another point to be understood. Cosmologists 
say that there are millions of galaxies, and many more are 
being born, and that the entire universe is expanding at a 
tremendous speed. This leads us to believe that space must be 
infinite to accommodate this ever-expanding universe. 

Suppose, for a moment, that all the galaxies 
disappeared. What would be left? Common sense would say 
infinite space would be left, just as if all furniture is taken out 
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of a room, we would have an empty room. This view is wrong. 
The emptiness of the room is experienced because of the four — 
walls and the roof. Without the walls and the roof, what can 
we say about the emptiness of the room? 

Without objects, space collapses into nothingness. Thisis is 
because, being a by-product of consciousness, space expands or 
contracts according to the imagination or will of the supreme 
conscious reality. In dreams, for instance, there can be no end to 
the objects we dream of. Space goes on expanding according to l 
the number of objects we dream up. Space, in other words, is 
relative. When nothing is imagined, space disappears. In deep 
sleep, for instance, as we are not conscious, we do not will 
anything, so we imagine nothing. Because of this, space 
disappears in deep sleep. Thus it is consciousness that creates 
space (cidākāša). Consciousness itself occupies no space.27 

Not just space, but time is also relative according to the 
Yogavāsistha. Sometimes a moment stretches into an era, and 
there are times when eras shrink into a moment. There are, for 
example, several varieties of insect that die a few hours after 
they emerge. Those hours are a life-time for them. In the story of 
Gādhī, a Brahmin takes a dip in the river, and experiences a long 
life during the few moments when his head was in the river.28 

Many survivors of drowning accidents report that when 
they believed they were about to die, their entire life flashed by 
in a second. 


eee 


27, ;] 
Swami Bhoomananda discusses this in detail in his book Quietitude of the Mind: Its 


Science and Practice, Narayanasrama Thapovanam, Trichur, 1985, p 266-269 and 193-196 
in the 2010 edition. 


?* V:44:1-40 
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ļ “ Since space and time are not absolute, they are also not 
-eal in the Vedantika sense. And if space and time are both 
-anreal, how can the objects that are supposed to exist in them 
»e real? Everything is false and illusory. Everything is relative, 
30 there is no universal constant except supreme consciousness. 

How can we assert that consciousness is universal? 

Let us begin with matter. Scientists now say that there are 
billions of universes and they are constantly expanding. No 
matter how many of them there are, and how far they expand, the 
consciousness of those who talk about this will always be separate 
from them. It will also be greater because it is observing the entire 
expanse. The consciousness of the scientist, in this case, will 
always be total and separate from it all. "Total" here means 

undivided or undiminished. The idea will be elaborated later. 

7 Let us now move in another direction. Scientists also 
say that matter is divisible. Earlier, they were only able to 
divide it up to the molecular level, but now they can divide it 
up to guarks. There is a possibility that they may one day be 
able to divide it even further. No matter how much further 
they manage to divide matter, the consciousness of the scientist 
who divides it will always remain total and it will also be 
separate from matter. 

We can take space now. We discussed that it expands 
Or contracts according to the amount of matter. Space 
disappears totally in deep sleep, in a coma, or when we are 
unconscious, but when we wake up or regain consciousness, 
We have memories of the past. We know that we are the same 
person who slept. This is because in deep sleep or a coma, 


consciousness does not disappear. However, we do not 
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remember anything as there is nothing to remember. Deep 
sleep and coma are states in which there is no subject-object 
duality. Because of this there is no experience, and as there is - 
no experience, there can be no memory of it. There is no 
experience because the ego is nearly dormant in these states. 
Without an ego, experience is not possible. 

We now come to consciousness itself. Can it be 
multiplied, divided, or changed in any way? When we were 
children, our bodies were small, and the intellect was not fully 
developed, but our consciousness of our own selves was total. 
Now as adults, we have larger bodies; our intellect may have 
developed but consciousness has not grown with the body and 
intellect. It has remained as total as it was when we were 
children. Even if we lose a limb or two, there will be no 
reduction in our consciousness. 

What about deep sleep, unconscious state, and coma? 
In these states, it is the mind and the body that sleep or become 
unconscious, not consciousness itself. This is why, when we 
return to the waking state, we remember our past. 
Consciousness remains total even in these states. The body and 
senses are like a television set and consciousness is like the 
television signal. When the television is switched off or if it is 
faulty, we do not see the image, but this does not mean 
television signal has also gone dead. 

Thus the conscious self is always total, and it is 
separate from whatever we experience. It is larger than the 
largest thing we can imagine, and smaller than the smallest. 
SIA Heat ASAT IET fifedtsea Wea: | 


Tinier than the tiniest and larger than the largest, ātman is situated in the 
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ave-like heart of the individual being? 


"herefore, consciousness is the unchanging universal constant. 
I 


fhe three states of consciousness 
Vedānta, like other Indian traditions, divides consciousness 


nto waking (jagart), dream (svapna), and deep sleep (susupti). 
it further says that these three are interlinked, so to explain 
human nature and the world, we must take all three into 
account, otherwise we get a distorted view. Most systems the 
world over, however, base their explanation only on the 
waking state. This is not correct according to Vedanta. How 
can we ignore the sleeping and waking states which constitute 
nearly fifty per cent of our lives? 

We may begin with waking and dream states, as we 
cannot say much about deep sleep. Explaining the unity 
between the waking state and dream state, Vasistha says that 
just as the entire lotus, along with its petals, is present in the 
seed, the dream is an inseparable part of the supreme self. 
However, both states are ultimately the same. 


ara. AARAA: dau argrdifēmmi 
wares ara famen! 


The inner dream of the self manifests as the illusory external world, 
But like milk placed in two pots, there is no difference between them.?? 


* The Swetasvatara Upanisad, 111:20; the same verse is also in the Katha Upanisad, |:2:20 
? VIB:31:32 


4 


The Yogavasistha of Valm ki 14. 


The waking world is exactly like the dream world we see. Ead . 


person's dream world is their private creation, as others have y 


no access to it. 


Gadi maa NAATA] 

TG EAA ATA 

Once it gets individuated, the self sees the world as a dream; i 
But the duality between the individual self and the other is as false as a dream?! 


dead A Heres endi 
ZU gaduggdtdut A urs: 


There is no difference between the dream world and the waking world; 
Just as there is no difference between liquidity and water, movement and windā 


Many find the dream world to be nonsensical and unreal. In 
the present age, until Freud, no one took the dream state 
seriously. Vedanta says that the dream experience is as 
important as the waking experience for it is as real or as unreal 
as the former. 

No matter how many times we have dreamt in our 
lives, never did we believe that it was a dream. Everything 
looked so real, just as real as in the waking state. Only upon 
waking up did we realise that it was a dream. Going by this, 
how can we ever be sure that the state we call ‘waking state’ is 
not another dream? 

We should either give the status of reality to the dream 
state or accept that the waking state is also another dream. 


Maybe what we call the ‘waking state’ is a dream of another 


i: III:1:4, see also Tripura Rahasya, Chapter XIII 
> 11:57:47 


pw 
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tate to which we will return. Do we not see dreams in a 
ream? 

| Vasistha says it is true that the things and events of the 
yaking state seem real to us, and the dream state unreal, but 
ssentially both are equally unreal. 

l Objects in a dream appear to be real because we forget 
he so-called waking self for a while. Similarly, once the self is 
nown, all states become part of the self because there is 
iothing except the conscious self.34 

| Once the illusion of the world ends through self- 
aowledge, all that remains is the pure conscious self. Since 
hat self is beyond the dimensions of space and time, we can 
ieither say it exists nor say it does not exist. On account of this, 
tis said to be beyond the scope of language.*5 

Listening to these counter-intuitive statements, Rāma 
ays it is not right to say that there is no difference between the 
waking and dream states because when the dream ends we 
Wake up and realise it was a dream. How does this lead us to 
conclude that the waking state is also a dream?** 

Vasistha answers this by saying that the dreamer has 
several experiences in a dream, interacts with relatives and 
friends, but after he dies in the dream, the dream ends and he 
somes back to the waking world. Only then does he realise that 


what he saw in the dream was not real. Similarly, after his 


" V1B:31:33 
^ VIB:31:34 
5 VIB:31:36 
5 ViB:105:19 
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death in his so-called real life, he wakes up in another world 6 


see another dream.” 
ARR AKT: WE Fo HAC i 
xe WIA Wee: gaisma KANI 


The one who dies in a dream, upon waking is called awake; 
And who dies in the waking state is called alive in the dream state.* 


It is generally believed that the waking world is external to us - 
and the dream world internal. Vasistha says this belief is also i 
false, as even the dream world is external to the dreamer. They. 
are both like identical twins. 3? 

It is also believed that the waking and dream worlds 
are different because the former is longer and the latter shorter, 
This is also a relative experience, because in the waking state a 
dream seems short, but in the dream the waking life seems 
short.” We also believe that while there is continuity in the 
waking state, that is, after the dream ends, we wake up in the 
world we left before sleeping. We do not return to the dream 
once it ends. This is also incorrect, says Vasistha, because after 
death, we do not come back to the present waking life.41 We 


enter into another life, another dream, another world. 


frenar I TA 1 
REN Waa TATA | 


These two states are imaginary like events in a story; 


27 VIB:105:20-28 
38 VIB:105:29 

2% VIB:161:27 

? VIB:165:5 

41 yIB:165:7-8 
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ind thus they serve as metaphors for each other.*? 


though the dream world is private, individuals can enter the 
vorlds of other individuals after self-knowledge dawns.* This 
5 because it is the ego that creates a private world for us. Once 
he ego is vanquished through self-knowledge, all walls are 
orn down, and we gain access to the worlds of other 
ndividuals. 


he trouble with space, time, and causality 
Juestions such as who created the world, how it was created, 
ind what will happen to it in future, arise because the mind 
annot think without the categories Of space, time, and causality. 
| This was also pointed out by the German philosopher 
mmanuel Kant (1724-1804), who argued that our 
inderstanding of the world is structured with forms of 
experience and categories that give a phenomenal and logical 
structure to objects we experience. We cannot go beyond these 
categories of understanding. In other words, the world is not 
mind-independent. These categories are necessary for the 
experience and understanding of spatio-temporal objects. This 
means we perceive the world in a restricted way through 
categories of space and time. What we see is not a true picture 
of reality as it is beyond these categories, and because of this 


we will never know how things are in themselves. 


" VIB:105:31 
3 |V:18:3 
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Kant called the world perceived through the — 
of understanding ‘phenomenal’, and the unknowable reality l 
beyond these categories of understanding as ‘noumenal’. For - | 
example, we see a rose as red. This is because we are í 
experiencing it through the categories of understanding that 1 


mind uses. However, beyond the categories of understanding, ! 


what the rose is really like can never be known. 


Let us examine the problem of causality briefly here, as. 
it will be discussed in depth in the next chapter. ! 

Whatever moves or transforms something is called 
cause, and the result is called effect. For any cause to bring 
about an effect there must be space, otherwise change would 
be impossible. All movement and transformation require time. 
Thus space, time, and causality are all interlinked and 7 
inseparable. 

Brahman is the cause of the world, but you cannot ask 
what the cause of Brahman is, as Brahman is not a part of 
cause-effect. If you include Brahman in cause and effect, you 
will have to say what the cause of Brahman is. This would lead 
to infinite regress. 

Brahman is beyond all causality and other natural laws, 
so the metaphor of seed and tree does not apply to Brahman. It 
cannot be compared with anything because it is the conscious 


witness.“4 


Heal set Pale SÀ + usn 
aa Petars zditsrereret WF: UI 


Although the witnessing self is as vast as the sky, it cannot see itself; 


44 |V:18:25 
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* 
a 
- the illusion, the eyes can see the world but not themselves.** 


e world may be an illusion, but why is it there in the first 
lace? Why should the absolute non-dual reality become 
tural? Why should it create the mind? Such questions have 
een raised and answered at several places in the 

ogavāsistha. 

t Questions such as these suggest that the absolute 
nould have remained absolute itself. Why create plurality and 
ne problems that arise with it? 

| We have already discussed that absolute means all 
'ervasive and all knowing. It must include non-duality as well 
s duality, no-change as well as change. It should be perfect as 
yell as imperfect; otherwise it would not be absolute. Absolute 
loes not mean monotonous or static. 

Jasistha tells Rama that such questions dissolve after self- 
mowledge arises because then we know that the world does 
iot really exist. At this point, the illusion of the phenomenal 


vorld ends, just as a dream ends upon waking. However, it is 
only ignorance that is destroyed after self-knowledge, not 
šrahman. Whatever we see in the world gets destroyed at the 
nd of an aeon (kalpa). If with the destruction of the 
)henomenal world, Brahman is also destroyed, how can we 
‘all it absolute and unending?“ 

In the same way, if we could change it or take some 
Jart out of the absolute Brahman, it would mean the absolute is 


10 longer absolute. Thus, whatever emerges from it has to be 


* |V:18:29 
*VIB:52:1-10 
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Dissolution of the World 


Any discussion about the creation of the world would be incomplete 
without talking about its dissolution. Whatever comes into existence 
must necessarily go out of existence at some point. 

According to the scriptures, dissolution of the world is of four 
kinds: diurnal, natural, occasional, and absolute. 

We experience diurnal dissolution (nitya pralaya) every day in 
deep sleep. All our joys, sorrows, tensions, and conflicts dissolve for a 
few hours. However, in deep sleep bodily functions such as respiration 
and blood circulation continue. Although we forget the conflicts of our 
waking state in sleep, their impressions remain. This is why upon 
waking, we remember what we did the previous day. 

When the effect of the karmas of the past ends, it is called 
natural dissolution (prakrt pralaya). When Brahma dissolves its creation, 
it is called occasional dissolution (naimittika pralaya). Absolute 
dissolution (tur ya pralaya) happens when one gains self-knowledge, 
achieves moksa, and becomes free of the cycle of birth and death. 


absolute. When we say the world ‘emerges’ from Brahman, it 
gives an impression of Brahman as one entity, with the world 
coming out of it like a sprout. Truly speaking, if Brahman is all 
pervading, how can we speak of anything emerging or coming 
out of it? 

Imagine we are in the deep sea. We can take some 
water out of it and throw it on the shore, but deep down what 
would be the meaning of taking some water and placing it 
elsewhere? No matter how hard we tried, the amount we 
moved would still be part of the sea, hence total. 

In the same way, each individual creature, each partic 


that we see is nothing but absolute as it is within the absolute. 
Tii vert um waa aa 
ardt eae Galera dea Aa 
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n absolute emerges absolute, and being a part of it, it is also absolute, 
world was never created, and whatever appears to be created is absolute itself.*” 


e upshot is that causality applies only to the world of the 
nagination, but it does not apply to the one who imagines it, 
2., Brahman, the absolute. 
This leads us to a paradoxical situation: consciousness 
r Brahman, which is real, is without a cause, and the world 
"hich is an illusion, is subject to causality. 
In such a situation, is there any point in asking who 
reated the world, as Brahman and the world are one and the 
ame? The seeming difference is created out of ignorance. If the 
henomenal world were different from Brahman, it would 
ean the world is outside Brahman. In that case there would 
e two domains: Brahman and the world. Then we would have 
) accept duality. If this is accepted then we cannot say that 
rahman is absolute and all-pervading. Vedànta does not 
ccept this view. For it, whatever there is, is Brahman alone. 
Once self-knowledge dawns, we realise that in the 
timate sense the world never was, never is, and can never be. It 
; just a figment of the imagination. It is just a thought.** 


10:10:29; There is a similar verse in the Bāvāsya Upanisad which says: 


hat which i is absolute and whole, from it only the absolute arises 
(hen the whole is taken out of the whole, the whole still remains. (1:1) 
his verse i is also found in the Brhadāraņyaka Upanisad V:1:1) 

Itis interesting to note what Sir James Jeans, the British astronomer, wrote in 1932: ‘To- 
ay there is a wide measure of agreement, which on the physical side of science 
pproaches almost to unanimity, that the stream of knowledge is heading towards a non- 
iechanical reality; the universe begins to look more like a great thought than like a great 
tachine. Mind no longer appears as an accidental intruder into the realm of matter; we 
re beginning to suspect that we ought rather to hail it has the creator and governor of 
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There is nothing that holds the world, neither any subject nor any object; 
Neither is there any cosmos nor its creator, not even the disputatious.*? 


But the disputatious will never be convinced so easily, whichi 


why in the next chapter we deal with the problem of causality 


using rigorous logic alone. f 


pe se "— T 


the realm of matter =not of course our individual minds, but the mind in which the atom! 
out of which our individual minds have grown exist as thoughts.’ (The Mysterious 
Universe, Cambridge University Press, 1932 p.186.) 

+ 11:13:50 f 
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Chapter VII 


There Can be Smoke 
Without Fire 


[ t is natural for any rational person to look for the purpose 
| of life and world. This is because there seems to be an 
M. order to life, and laws that govern it. It is believed that this 
osmos is not chaos — there is an underlying harmony in it. 

How does one find the underlying harmony in the 
nindboggling vastness of the world? Looking at the sheer 
nagnitude of whatever little we see of the universe, we often 
vonder who made this world, why he made it, and what the 
ause behind this astonishing complexity is. 

The ‘why’ question dogs our lives as no one expects 
hings to happen without a cause. Only miracles happen 
vithout a cause, and miracles happen only in fairytales or 
Ireams. Modern science does not believe in miracles. It says 
hat if something appears to happen spontaneously, it only 
neans we do not know its cause, just as we did not know how 
i magnet attracts iron filings until we discovered the law of 
lectro-magnetism. Since our age is dominated by rationality 
ind scepticism, we are trained to find an answer to the ‘why’ 


juestion. Until we find the answer, we remain restless. 


£ 
si 
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Modern science rests on the pillars of cause and effect: 
Science utilises reason, mathematics, and logic to explain the 
laws of nature, but paradoxically, if we have the courage to 
stretch reason and logic far enough we land in a situation — 
where the pillars of cause and effect become shaky and then . 
collapse altogether. However, most of us do not have the 
courage or the capability to go along with logic that far, as we 
know it might take us into an abyss of uncertainty. We stop 
before things make us uncomfortable. 

Some Indian thinkers took the bold step of stretching 
logic to its limits even if it led them to absurdity. Absurdity, 
they felt, was preferable to comfortable ignorance, as it is only 
after realising the absurdity of it all that the real meaning of lif 
can be understood. 

At this point, we might say that Indian thinkers go on 
reminding us that the ultimate truth is beyond the senses, 
language, and logic. If this is so, why do they rely so heavily 
on logic? This is because language and logic are indispensible 
in communication; without them, communication is vague 
and confusing. 

HME Tr xp Maga 
The Logic of Kanada and the Grammar of Panini are indispensable tools of ever; 
branch of inquiry. 


They are, however, just tools, not an end. They ought to be 
given up after the goal is reached. After reaching the goal, we 
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lise that they are nowhere near the truth, although they help 
ise it.! 


Je must first understand what we mean by ‘cause’ (karana) and 
ffect’ (kārya). Tarkasangrha by Annambhatta (7** century A.D.), a 
eatise on the Nyaya-Vaisesika school of Indian logic, defines 
ause’ as that which invariably precedes an effect 
kāryaniyatapūrvavrttih karanam?). The word ‘invariably’ is 
tressed for we ought to exclude all accidental things and 

ctivities that have no significant part to play in bringing about an 
ffect. ‘Effect’ can be defined as anything which had no existence 
iefore coming into being (karyam prāgabhāvapratiyogis). 

In Western philosophy, too, ‘causality’ is defined as the 
elation between an event ‘one’ and an ‘event two’, where 
vent two is understood as a consequence of ‘event one’. 
\ristotle was the first in the West to write systematically on 
his subject. To him, finding a ‘cause’ of something meant 
rying to answer why something happened. We shall mention 
is ideas briefly, as his terminology is similar to the one used in 
ndian theories of causation. 

Aristotle proposed four aspects of causation. He called 
he first ‘material cause’. Things are made of some material; for 
Xample, a statue can be made of bronze. Here bronze is the 
naterial cause. The second is the ‘formal cause’; the shape of 


Ludwig Wittgenstein says at the end of The Tractatus Logico Philsophicus: My 
iropositions are elucidatory in this way: he who understands me finally recognises them 
S Nonsensical, when he has climbed out through them, on them, over them. (He must, so 
O speak, throw away the ladder, after he has climbed up on it.) He must transcend these 
Iropositions and then he will see the world aright. (6.54) 

Tarkasangrha, 24 

Tarkasangrha, 25 
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the statue. ‘Efficient cause’ is the third. Since things do not V 
appear out of the blue, there must be someone who made 
them. In the case of the bronze statue, the sculptor is the 
‘efficient cause’. Lastly we have what is called the ‘final 
cause’. We do not make things without a purpose. Knives are 
made for cutting, shoes are made to be worn, and chairs are 
made to be sat upon. 

As mentioned already, according to the law of 
causality, for everything that happens, there must be a cause. 
The buck does not stop here because if everything must 
necessarily have a cause, it follows that every ‘cause’ must also 
have a cause, and that cause another cause ad infinitum. In 
other words, every cause itself is an effect of some previous 
cause which itself was an effect of a previous cause, ad 
infinitum. If that is the case, how can we say that ‘effect’ had ni 
existence before coming into existence? 

There has been a long debate among Indian theorists 
whether effect exists in the cause or not. Those who say that th 
effect does not exist in the cause are called Asatkaryavadins, 
and those who say it does are called Satkaryavadins. 

According to Asatkaryavadins, if the effect already 
exists in the cause, to talk about it would be a redundancy. 

If the pot already exists in the clay, why do we need 
a potter to make the pot? If the cloth already exists in the 
fibre, why do we need a weaver to weave it? Nyaya- 
Vai$esika, Hinayana Buddhists and some Mimamsakas 
belong to this camp. 

In opposition to this, Satkaryavadins say the effect doe 


exist in the cause. They argue that without a material cause, a 
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hing can never come into existence. Without the clay, the pot 
zan never be made. Further, if the effect was not in the material 
ause, then anything could be the cause of anything, and 
anything could spring out of anything. In that case, an apple 
tree might grow out of a mango seed, we could get curds from 
water, gold from stone, and milk from bulls. But we do not see 
this happening in real life. Satkaryavadins, therefore, conclude 
that cause and effect are two aspects of the same thing. Cause 
is nothing but an effect that has not yet manifested, and effect 
is a cause that is manifested. The seed is a potential tree, and 
the tree is a seed that has realised its potential. 

Here again there are those who believe that the effect or 
transformation is real or actual, and those who say it is not real 
but apparent. The former are called Parinamavadins and the 
latter are called Vivartavadins. The Samkhya and Yoga schools 
believe that the effect is real, while Advaita Vedantins, 
Šūnyavādin Buddhists, and Vijfianavadins believe that the 
effect is illusory. They believe that cause produces effect 
without itself undergoing any real transformation. 

The Yogavasistha, which belongs to the Advaita 
Vedanta school, holds the contention that not only is the effect 
a manifestation of the material cause, the cause is also a 
manifestation, an effect, of a previous cause. Hence, both the 
cause and effect are appearances connected through 
unconditionally invariable antecedence and consequence. This 
view is similar to that of Sūnyavāda Buddhists, but according 
to the Sunyavadins, the appearance called ‘cause’ must totally 
cease to exist before the appearance called ‘effect’ jumps into 


momentary existence. 
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This seemingly small technical difference between 
Vedantins and Śūnyavādins leads them to a totally different 
worldview, mode of living, and way of dealing with the 
phenomenal world. | 

Advaita Vedanta strongly opposes Sünyavada because 
according to Advaita Vedanta, appearances are not the 
appearance of ‘nothingness’ ($ūnya ) but rather of “something” 
that underlies all appearances. ‘Appearance’ is technically 
called maya or mithya (illusion, unreal) by Vedanta. They 
argue that it is impossible for an illusion to arise without 
something real behind it. We see the waters of a mirage only 
because there is real water on earth. We might see a rope ina 
snake only because there are snakes in the world. Appearances, 
therefore, presuppose an underlying reality. This underlying - 
entity or substance, called ‘Brahman’, is the cause of all 
changes or effects that we see, but it itself does not undergo 
any change. What this leads to is that the effect is a mere 
appearance; it is not a real change from the absolute 
underlying reality called Brahman. This view of Advaita 
Vedanta is called Vivartavada. The word ‘vivarta’ in this 
context means something illusory, apparent, changing, fleeting, 
or seeming. : 

We might consider a few other schools before coming 
back to the Yogavasistha. Svabhavavada, or innatism, believes 
that things are as their intrinsic nature made them. It 
acknowledges the universality of causation, but traces all 
changes to the thing itself to which they belong. The cosmos is 


not chaos, but there is no external principle governing it. The 
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phenomenal world is self-determined. Advaita Vedanta 
acknowledges this view but goes further. 

Another school, called Adrstavada (adrsta means 
anseen), believes that everything happens because of an 
unseen supernatural agency. Opposed to this are those who we 
might call the ‘spontaneitists’ or 'accidentalists', and they are 
represented by the Carvaka school, the Indian materialists, 
who dismiss anything that is not perceivable by the senses. 
They do not believe in God or any supernatural agency. 
Because causation implies an entity behind it, they do not 
accept it, saying that everything happens spontaneously. 

Yadrcchavada and Animittavada also contend that all 
this mindboggling complexity is without a cause. 

We shall later see that Advaita Vedanta also denies 
causation, meaning things happen spontaneously, but they are 
philosophically opposed to the materialists. 

Lastly we touch upon another Buddhist theory called 
Pratityasamutpada, which could be roughly translated as 
‘dependent origination’ or ‘dependent arising’. This school 
says that there are multiple causes and conditions behind 
whatever happens in the world. Nothing exists as a singular, 
independent entity. A traditional example used in Buddhist 
texts is of three sticks standing upright and leaning against 
each other, supporting each other. If one stick is taken away, 
the other two will fall to the ground. 


The causation syndrome 
The problem with causality is that no matter what view you 


take, if you go along with your own argument to its conclusion, 
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you end up in trouble. Most of the time we walk along only j 
until it is convenient. We do not have the temerity to walk to . 
the edge of the precipice. i 
Gaudapādācāryat, Sankaracarya’s guru's guru, showed: 
that causality is useful for pragmatic purposes, but if it is 1 
examined thoroughly, it leads us into absurdity. He is 
mentioned here because, like the Yogavasistha, he holds the 
view that the world has no cause; hence you cannot ask how it 
was created. The world was never created; it is eternal. This 
view, as we discussed in the Introduction, is called Ajativada. 
Gaudapada strongly argued in favour of Ajativada in 
Gaudapāda Karika, also known as Māņdūkya Kārikāē. It is a 
sort of commentary on the Mandükya Upanisad. Gaudapada 
Karika is generally regarded as the first known philosophical 
exposition of Advaita Vedanta and Ajativada. In it, Gaudapada 
argues that if you take causality seriously, you end up with the 
conclusion that the theory of causality is untenable, and that 
the phenomenal world is an illusion. In other words, it has no 
independent existence of its own. This view is called Ajativada, 
which is generally translated as theory of no-origination. Some 
people are misled by the word 'no-origination'. They think it 
means something that does not exist. We must be careful to 
make a distinction between non-existence and no-origination. 
"Non-existence' means a thing never existed. For example, as 
far as we know, flying horses and Centaurs do not exist. 
"No-origination', on the other hand, means a thing was 


never born or created. It means it exists always (eternal). Only 


^ As in the case of Sankaracarya, there is no general agreement about when Gaudapada 
lived. Going by various scholars, he could have lived anytime between 300 and 820 A.D. 
* At one time this was also known as Āgamašāstra. 
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ì thing that perishes can be said to have been born. The world 
las no origin because it was always there (eternal). 

P In Vedanta, the word 'asti' (to exist or to be) is used ina 

_ way, and not in the way we say a table exists or a tree 
xists, although in general parlance it could be used that way 

too. The word 'exist' in the Vedantika parlance means 

something that is present in three periods of time: past, 

present, and future. It means a thing was always there in the 

past, is there now, and will be there forever. In other words, 

something that is eternal. 

The table that we see did not exist before it was made, 
and it will cease to exist after it gets destroyed. Even during the 
time it has its so-called existence, it goes on changing. Its 
existence is, therefore, temporary, and in Vedanta anything 
that has a temporary existence is considered to be ‘asat (false, 
untrue, illusory). 

The Sanskrit word 'aja' means that which exists always 
or that which is eternal (arsit ferr: madssa Ye: That which is 
unborn, eternal, free of distortions, and ever-new)$. All things 
in the world are born, and are bound to perish sooner or later. 
But ‘aja’ means something that exists always; in other words, it 
was never created, and by the same logic, it will never perish. 
We shall discuss Ajativada in some detail as that is also the 
fundamental contention of the Yogavasistha. 

The fundamental argument of Ajativada, no- 
origination, is that anything that exists cannot have something 
non-existent as its cause. In simpler terms, nothing can come 


*The Bhagavadg tā, 11:20 
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out of nothing. A tree cannot grow out of a seed that does not t 
exist. The existent cannot be the effect of something È 
nonexistent, and the existent cannot be an effect of the existent. 
Although all this may sound confusing, we can follow the — 
argument if we progress step by step. 

Gaudapada knows that it is normal for people to 
believe in causation and creation, but he tries to show that if 
causation is critically examined, it collapses under its own 
weight. However, to participate in the affairs of the world, it is 
necessary to uphold causation, otherwise we become unsure, 
confused, and unable to get on with our lives. 

Gaudapada begins by saying that those who argue for oi 
against origination should be treated as friends, as they actually 
end up proving the idea of no-origination (Ajātivāda).” 

Arguing against those who believe that cause and 
effect exist mutually, he says that if that is the case we are 
faced with the situation that a son might be the cause of the 
birth of his father.’ 

To those who believe in serial cause and effect, he asks 
them to clearly state the order in which cause and effect arise. 

Further, if it is said that cause and effect originate 
simultaneously, there can be no mutual connection between 
them, just as the left horn of a cow is not the cause of its right 
horn. The horns of a cow grow simultaneously, but one is not 


the cause of the other.? If the cause is produced from an effect 


” Gaudapāda Karika, IV:4 
* Gaudapāda Kārikā, IV:15 
? Gaudapāda Kārikā, 1V:16 
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can we claim it is a cause? And how can the cause that is 

t itself established be said to be the producer of the effect?1° 

pada says, suppose we accept that the cause emerges from 

he effect and the effect emerges from the cause, which of the two 

arises first, and on which does the emergence of the other 

depend?" If the upholders of causation do not satisfactorily 

answer this question, it is tantamount to ignorance of the order of 

succession. Since no school of thought can establish this, no- 

origination i is the only conclusion: the world is just an imagination 
oo and to talk of causation in absolute Brahman is 

| ess. When we wake from a dream, do we ask why 

certain things happened in the dream? Says Gaudapada: 

Gata HARSA Wr JA: 1 

qa fe wdur ge: RA 

The incapability of proving the order of cause and effect; 

No-origination has been proclaimed by the wise.!? 


When people talk about cause and effect, they cite the example 
of seed and sprout (or tree). Which came first: the seed or the 
sprout? Gaudapāda argues that the seed-sprout (cause-effect) 
relationship is of equivalence, and if the cause is equivalent to 
the effect, it is of no use in proving anything.!5 Seed and sprout 
are equivalent because a seed is nothing but a potential tree, just 


P Gaudapada, Kārikā, 1V:17 

Gaudapāda, Kārikā, IV:18 
Z Gaudapāda, Kārikā, IV:19 (The word ‘buddha’ means the one who knows, but here it is 
used with an inflection that indicates it is used as a plural noun: ‘buddhai’, which generally 
means ‘enlightened persons’. As Ajativada resembles no-origination of the Buddhists, 
some of the early Tibetan Buddhist scholars assumed that Gaudapada was a Buddhist. 
Gaudapada, however, makes it clear that he is not a Buddhist, and that belongs to the 
Vedantika tradition.) 
P? Gaudapada Kārikā, IV:20 
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as a child is nothing but a potential adult. Do we ask which cam, 
first, the child or the adult? | 

If we accept that cause and effect are equivalent or | 
identical, then one cannot be the cause of the other, and if we say 
they are not identical, then we would have to prove how an | 
unidentical thing can produce something different from it. It is a 
law of nature that a mango tree cannot grow out of an apple seed. 

Further, the seed that we have now can neither be | 
called non-eternal nor eternal because, in both cases, the 
relationship of eguivalence becomes established. 

Suppose we say the seed is non-eternal; what happens? 
As we know the present seed came from a certain sprout or 
tree, the sprout that would grow out of it would also be 
considered non-eternal, as an eternal thing cannot come out of. 
a non-eternal thing. If we take the seguence backwards, it | 
would amount to the same. The present seed came from a 
sprout which was non-eternal, and it came from a seed that 
was again non-eternal like the present seed. We could go back 
endlessly but the same argument would hold. This forces us to 
conclude that both seed and sprout are non-eternal. In other 
words, their relationship is of eguivalence. According to the 
law of causation, there cannot be a cause-effect relationship 
between eguivalent things. 

On the other hand, if we hold that the seed-sprout 
relationship is eternal, they cannot be the cause of one another, 
as both are eternal and therefore the relationship between them 
is once again of eguivalence. Since both are similar in this 
aspect, i.e., eternal, there cannot be a causal relationship 
between them. Gaudapāda says: 


- 
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: Ue! 
zd wales vd qum 


to establish antecedence and succession of causality proves no- 


Ti sers we ur erem 
met frat uen eer mía fae 


| cause cannot be born out of an effect that is eternal; 
imilarly an effect cannot be born of a cause that is eternal.'5 


Thus, nothing is ever born either from itself or something 
sIse.16 In his commentary on Gaudapāda Karika, Sankaracarya 
xplains this point further by saying that a thing that is said to 
xxist cannot be said to have been born because only that can be 
said to exist which exists in the three periods of time (past, 
present, future), according to the scriptural definition. Such a 
thing is never born and never does it die, because it is eternal. 
if a thing does not exist, it can never come into existence, as it 
never existed in the first place like the horns of a hare.!” 


The Yogavasistha is in agreement with Gaudapada, 
except that its canvas is much wider. While the Gaudapada 
Karika is a very short and telegraphic treatise consisting of 
only 215 verses, the Yogavasistha is a gigantic tome, running 


„, Gaudapāda, Kārikā IV:21 
pe caudapada, Karika IV:23 
a Gaudapada, Kārikā IV:22 
‘Rabbits have no horns’ is a Sanskrit metaphor to talk about a non-existent thing. 
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into 23,724 verses. They both give thorough arguments, but i 
while Gaudapada Karika is very logical, terse and brief, the t 
Yogavasistha is logical, poetic, and voluminous. : 

It must be pointed out here that the concept of no- 
origination is not peculiar to the Yogavasistha. We see similar 
views in other scriptures and schools, although they are : i 
articulated differently, according to their own epistemologi M ) 
and metaphysical positions. Most of these theories are called . 
theories of illusion (māyā) or theories of error (khyāti). They | 
are also called theories of superimposition (adhyāsa).!? 

Since the question about causality ultimately takes us _ 
back to how this world was created, the question arises 
whether the cause (the creator) of creation is absolute or non- 
absolute. If it is absolute, this means it cannot change; hence it. 
cannot be a cause for anything. If it is non-absolute (limited), 
this means it has parts. A thing that is limited means it is gross, 
and if it is gross it means it changes, and if it changes means it 
has parts. And if it has parts, we have to determine which 


ķ 


particular part is the cause of creation. 

For example, in the creation of a pot, is it the solidity of 
the clay that is the cause or the form of the pot? Is the kneading 
of the clay the cause? The solidity of the clay cannot be the 
cause, as it itself undergoes change. The form of the pot cannot 
be the cause, as this would mean it is the cause of itself. The 
kneading of the clay cannot be considered the cause either, 
because this follows the first two. Further, if you consider the 
kneading of the clay to be absolute (non-dynamic), kneading 


The theory of the Apprehension of Subjective Cognition of the Yogācāra School is called 
ātma- akhyāti. The Buddhist nihilistic Mādhyamika theory is called asat- khyāti; that is, 
apprehension of the non-existent, šūnya. Prābhākara theory talks about non- 
apprehension (akhyāti), Nyāya talks about misapprehension (anyathā- khyāti), and the 
Advaita Vedānta school proposes a theory of apprehension of the indefinable or 
indescribable (anirvacan ya- khyāti). 
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Nagarjuna on Causality 


Like Gaudapada, the Madhyamaka Buddhism exponent Nagarjuna also 
refutes causality in Mūlamādhyāmaka Karika and Vigrahavyāvartanī 
Ad at Kat A erat Tae: | Sera: mq fers wer: mue Se 
Nothing whatsoever arises, not from itself, not from another, not from 
both itself and another, and not without a cause. (I:1) He argues further: 
There are just four conditions of existence of anything: efficient cause, 
supporting condition, precipitating condition, and dominant condition. 
Among the four conditions of the existence of a thing, there is found no 
- substantial essence of the thing. If things have no substantial essences, 
~ then there can be no real relations between different things. 
There are no causes with conditions; there are no causes without 
conditions. There are no conditions without causes; there are no 
conditions with causes. 
Things arise from conditions, but if there is no arising, aren't conditions 
|. not conditions? 
There are no conditions of existing things, nor are there conditions of 
that which does not exist. How can the non-existent have a condition? If 
Something exists, does it need a condition? 
If there are no existents, nor non-existents, nor existent non-existents, 
how can there be any causes? If there were a cause, what would it cause? 
If there are events (for example, mental states) without supporting 
conditions, why should we speak of supporting conditions at all? 
If things do not begin to exist, then they cannot cease to exist. If things 
do not begin to exist, how can they have precipitating conditions? If 
something has ceased to exist, how can it be a cause of anything else? 
If things have no substantial essences, then they have no real existence; 
and, in that case, the statement, ‘This is the cause or condition of that,’ 
is meaningless. 
An effect cannot be found in a single cause or condition, nor can an 
effect be found in all causes and conditions together. How can 
something not found in causes and conditions arise from them? 
If an effect arises from causes or conditions in which it does not pre- 
exist, then couldn't it arise from no causes or conditions at all? 
If an effect is created by its conditions, but the conditions are not self- 
created, how could the effect ever come to be? 
Therefore, effects cannot arise from causes or conditions, nor can they 
arise from non-causes or non-conditions. If there are no effects 
whatsoever, how can there be any causes or conditions. 
Courtesy: George Cronk © 1998 
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becomes unchangeable (kūtastha), therefore, it cannot be the '- 
cause. If you consider it to be dynamic, we would see pots 


being made everywhere all the time, as kneading would be 


4 


present all the time and everywhere.” 

As far as the Yogavasistha is concerned, Brahman is 
absolute; in other words, without parts. 

Listening to this, Rama says that if Brahman is 
absolute, it means it is perfect, and if it is perfect, it cannot 
undergo any change. If this is the case, how did the world 


come into existence from Brahman? 


J l 
wes HUMANA MAA T 
If no creation and modification is possible in Brahman; 
How does the existent and non-existent become manifested?” 


This is a natural question. If ultimate reality is absolute and 
unchanging, how did this world come about? To explain this, 
Vasistha takes up the nature of effect first, and says that effect 
(change) is brought about in five different ways. 

The first way an effect is brought about is when the 
cause or the first state is destroyed totally just as when milk 
turns into curds. In this case, the change is irreversible, as we 


cannot turn curds back into milk. 
STUART: | 
ale ra acettafey ada 


Irreversible modification means it is not possible to revert to the original state; 
Just as milk undergoes a change after becoming curds, dear son.22 


? V|B:142:6 
?! VIA:49:1 
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he emergence of the world from the absolute cannot be 
onsidered of this kind, as it would mean Brahman is not 
bsolute, and the definition of Brahman is that it is without a 
ginning, middle or end; hence, it is immutable. This would 
s mean that Brahman and the individual are no longer one 
md the same. And if the creation of the world from Brahman is 
reversible, it means liberation (moksa) is not possible. We 
vould never regain our state of pure bliss. 

What kind of change is brought about in Brahman to 
reate the world? Let us examine four other ways in which 
hings can be modified. 

The second way the effect is brought about occurs 
when the cause or first state becomes restricted. For example, a 
Ot that is made of clay undergoes a change but we still 
ecognise that it is made of clay. The clay it was made from 
vas soft, while the pot is solid, as it is baked. But the change is 
iot total. The clay has retained some of its original 
haracteristics, otherwise we would not realise that the pot is 
nade of clay. 

The third way an effect is brought about happens when 
he original state undergoes a change, just as when water turns 
nto ice. Ice looks and feels different from water, but it turns 
Jack into water when it melts. 

The fourth way is when the earlier state does not get 


tidden, just as when waves are seen, water is also seen. The 


' VIA:49:2 
' VIA:49:3 
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fifth occurs when the earlier state becomes hidden, just as the ` 
rope gets hidden when we take it for a snake. : 

In these examples, only in the case of milk turning into. 
curds is the change permanent. In all other cases, the change i is 
not total or permanent. For the purposes of Advaita Vedanta, - 
in the case of the rope and snake, the change is only illusory. 
No change has been brought about. We are just cognising the - 
rope wrongly. The snake that we see in its place is illusory. The 
snake got created without the rope undergoing any change, 
and this change was brought about by our own faulty 
cognition. 

Vasistha says that the change brought about in the 
creation of the world is of the fifth kind, in which the world is _ 
an illusion, because there can be no change in absolute 
Brahman.” Since it is an illusion, we cannot assign any cause tc 


it except faulty perception. 
xe ere cUm. feri 
FROM feat art +f erem 


In the absence of a cause the world can never be said to have come into existence 
Because the effect never comes into being in the absence of a cause.” 


It is one thing to disprove the creation of the world through 
logic, but doing so does not convince us, as we certainly do live 
in a world whose reality cannot be denied. Do we not see 
things and feel them? How can anyone say that the mountains, 


plains, sea, buildings and people are an illusion? Rama 
naturally asks: 


* V[A:49:5 
3 VIB:106:26 
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F. 
d Aae Taree 
tow does the world of the seeing subject and the seen object become 


pparent?”° 


i o answer this, Vasistha says that if this phenomenal world is 
aken to be existent, it would mean it came into existence at 
jome point in time and will get destroyed at some future point 
n time. If before the creation there was nothing, then how did 
his world come to be created, as nothing can come out of 
nothing? If before the creation, there was something, then we 
lave to concede that the world is eternal. By the same logic, if 
ifter the total annihilation of the cosmos nothing remains, how 
will the next creation begin? Obviously, something is there 
»efore and after the creation. This something is the absolute 
Brahman, which is formless, without parts, and timeless. 

Furthermore, according to the laws of causality, an 
"ffect can never be brought about by a cause in isolation. For 
example, to create a pot, the potter himself is not enough; he 
needs clay, a potter’s wheel, water and other things. These are 
salled contributory (sahakari) causes. But if before the creation 
of the world only Brahman existed and nothing else, it means 
no other cause existed except Brahman. In that case, how did 
Brahman produce anything? Therefore, nothing can ever be 
produced. 


AE IRA ROTATATA HAAR | 
Terre ATRI: RETI: 11 


In the absence of contributory cause, cause and effect are not different; 


* VIB:106:33 
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Therefore the illusory world is not different from the absolute.?? 
amamah aana: Uga 3! 
wegIReRUTAPTWISTed W Va Ali 


The creatures that are born out of that non-dual pulsation; 
In absence of contributory causes, cannot be different from it.?* 


Vasistha says that, in the absence of contributory or secondary 
causes, a belief in the creation of the world is like talking about th 
daughter of a barren woman.” If you say that the world was | 
created without contributory causes, you have to accept that the 
efficient cause of the world itself has manifested as the illusory 
world. If before creation, formless Brahman remains in its own | 


state, where is the question of the creator and the created?51 
ale st Yared HART: | 
FR fen dit ga MAMA: | 


If there is a seed we can talk about cause and effect; 
In the formless, how can there be seed and the order of birth and death?22 


Cause and effect are not two separate processes but two 


aspects of the same process. 
a shige fadsritaaīttai 
atstaat fae fate ara aaa 


There is no difference between seed and sprout, fire and heat; 
Understand seed to be the sprout and karma to be the man.33 


77 11:14:13 
78 11:14:12 
29 |V:2:3 

20 |V:2:4 

?! |V:2:5 

> VIB:54:25 
33 V|B:28:15 
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eres: ae ATS vf 
IA rp rete FÉRREA: || 


tuseless Brahman appears as phenomenal world to the uninformed; 
id they alone are deluded by the laws of cause and effect.?* 


f PERN wd Ader IAAT! 

q ai ga: Heda: Taft a ufu 
Jus the entire causal phenomenal world; 
xists for the one who takes it to exist.*5 


he conclusion of this argument generates fear in the minds of 
1e weak. It is for this reason that Gaudapada says that the 

ise preach the doctrine of origination (creation) for those who 
ontend that things exist, because such people are afraid of the 
lea of no-origination.* 


irder in the cosmos 

'the phenomenal world is just an imagination of Brahman, 
thy do we see so much order in it? Why do the stars go about 
ieir paths? Why do seasons change? Why is nature the way it 
? There must be a reason or purpose for it. 

Rama asks if this dreamlike world arises out of —— 
rahman without any cause, and if all other objects can also 
rise without any cause, why do crops not grow without a 
ause? That is, without ploughing the fields and planting 
eeds. Vasistha says, the way a particular world is imagined, it 


ecomes subject to unbreakable laws (cause and effect) 


VIB:144:49 
VIB:144:48 
Gaudapāda Karika, 1V:42 
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because, without these imagined laws of causality, their $ 
creation cannot even be imagined. The way the mind imagine 
a thing, it is experienced accordingly. Just as the people in 
the home of our imagination live according to our imaginatio! 
so do the beings and objects exist according to the imagination 
of Brahman. Natural laws are not universal; they are different 


in each universe.38 


ARa aAA TA 
ATT Aas aa HATA: || 


Whatever the purified mind wills becomes likewise immediately; 
Just as flowing water turns into a whirlpool.3? 


Everything in existence has a reason, but existence (the 
absolute Brahman) itself has no reason, so we cannot ask who 
created it. Brahman is both infinite and finite, whole and part, 
both cause and effect. All talk of the cause of the absolute 
Brahman is meaningless because the absolute was neither 
created, nor can it be destroyed. We may call it ever-existent ¢ 
eternal, although these terms are also misleading because no 
word can describe it. 

As Brahman encompasses everything, there is no 
possibility of any change in it or the possibility of taking any 
part out of it. It is not possible, for example, to take some spac 
out of space and place it elsewhere. To do this, we would nee 
space again, which is impossible. We can cite the example of 


infinity. We cannot take anything out of the infinite, because i 


7 VIB:177:1-12 
38 V1B:208:1-7 
29 |V:17:4 
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were possible, the infinite would not remain infinite. What 
erges from the infinite has to be infinite. 


he question of purpose 

have argued that it is natural for us to assume that all 
igs must necessarily have a cause, and if things have a 
suse, they must also have a purpose. Thus, if the world has a 
use, it must also have a purpose. Vedānta says that this 
orld was not created for a purpose, because if we say that 
iere is a purpose behind it, there must be a cause, and that 
iuse must have another cause. 
| Vedanta says that the world is just a game (krida, lila) 
fthe supreme-self, and no game can be played without rules 
his is why we have laws of nature, otherwise the game of the 
1preme-self would collapse. 

Karma, causality, destiny, and fate are all imagined 
oncepts and not ultimately real. Whatever happens in the 
'orld cannot be explained by any kind of logic (avitarkit 
ambhavam). But if this is the case, we might ask how the 
'orld is governed. There must be laws behind the order we 
bserve in nature. The scriptures say that no one ever knows 
r will ever know how it is governed, but it goes on all the 
ame, according to the law of coincidence (kakataliya nyaya). 
<aka’ means ‘crow’, ‘tala’ means ‘palm tree’ and ‘nyaya’ here 
leans analogy. 

It is said that a crow perched itself on a palm tree the 
ame time just as a fruit was falling. There were certain pundits 
/ho happened to be watching this event, and soon they started 


iving reasons to explain the event. One said the fruit fell 
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down because the crow perched on the tree. Another said tha 
it was because the fruit was falling that the crow perched on 
the tree; someone else said that there was neither crow nor | 
fruit, nor even a tree. He said they were imagining them, so th 
question of cause was meaningless. 
The Yogavasistha says that there was no connection 
between the crow perching on the tree and the fruit falling 
down. These were two events which happened independent} 
of each other. Things happen in this world without any 
connection with each other, but we try to impose causal laws 


upon them, as the intellect cannot function otherwise. 


weed arses Vaddi 
«tadcildaaursteradt ga wer 


Without a reason and without any desire, everything goes on happening 
According to the law of coincidence just as whirlpool forms in water 
effortlessly. 


Arga Soa shet ata fei 
AdguTraseattadaau A ae 


The illusory world comes into existence, because of the law of coincidence like 
A mirage and the illusion of seeing two moons, it gains its illusory existence.*! 


FAR Wee SF AAT AHR 
wear sast ga eat 


All things come into existence without a cause and 
As they are without a cause, they cannot be said to exist.? 


SAT: WAM LS peu Ss n o 
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tent like horns of a hare and the water of a mirage; 
ind in the light of knowledge, how can there be a cause of the world?*? 


oa. sary : wei Antafa 31 


T E. look for the cause for the horns of a hare are like those 
ry to sit on the shoulders of a barren woman's grandson.“ 


I relationship 
relationship between things and events can be of 


liras kinds, according to Naiyāyika theorists. One of these is 
mavāya sambandha or inseparable inherence. This is the 
lationship that exists between the whole and its parts, the 
aalified and its essential gualities, the agent and his activity, 
e genus and the species. The relationship between a tree and 
š branches, fire and heat is of this type. 

| The second kind is called samyoga sambandha, 
icidental relationship, such as that of a table and the material 
is made of. A table can be made of any material, such as 
ood, steel or plastic. The material used is incidental. 

Other than this, there is also adhyasa sambandha — 
iperimposed or illusory relationship which occurs when we 
Ike a rope for a snake or nacre for silver. The relationship 
etween Brahman and the world is of this kind — it is illusory. 

Although the Yogavasistha and Gaudapada refute 
iusality like the Carvakas, they are philosophically poles 
part. Carvakas believe in matter alone. They rely totally on 
"nsory perception and deny the existence of the mind and 


VIB:22:8 
VIB:22:9 
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consciousness. To them, consciousness is an illusory by- ķ | 
product of matter. Šūnyavāda Buddhism also refutes cous 
using the dialectical method. 

Vedanta in general and the Yogavasistha and l 
Gaudapāda in particular hold that consciousness is the only T 
reality and matter is an illusory by-product of it. The world 
comes into existence because of consciousness. In other wordi 
the phenomenal world has no independent existence. It is jus) 
an imagination of the supreme consciousness. Its reality is oni 
as good as the reality of a dream. 

Vasistha says that this proves that Brahman is neither 
the efficient nor the material cause of anything. If there is an 
effect, there can be a cause, but that which is absolute has no 
causality, so how can it be the cause of anything?^4$ It is only 
because of māyā that we think the world arises. | 

The supreme consciousness (the supreme-self) is the 
cause of all causes, but is itself not the effect of any cause. 
Vasistha says that those who try to find the cause of Brahman 
are wasting their effort, because when cause and effect are bol 
within Brahman, it is foolish to talk about cause and effect.8 


So far Gaudapada and Vasistha have been talking about the 
unreality of the so-called physical universe. Now they extend 
the logic to the mind itself. We shall first take up what 
Gaudapada says about mind. 


Ra a gad ATA aaa wi 


^5 VIA:97:9 
^6 VI A:100:2 
“8 VIB:37:18 
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d does not come in contact with objects or their appearances; 
objects do not exist and appearance of objects is no different from mind.*? 


e mind cannot come in contact with anything external. But 
C inly touch things in the world, and surely our hands 
when we touch fire. This can be countered by saying 


it even in a dream we touch things and our hands get burnt 
, but can we consider these experiences to be real? No, 
cause upon waking we find that our hands never touched 
thing. However, it is the nature of the mind that it can see 
ings that do not exist at all. This is because absolute 
nsciousness has unlimited powers of imagination. The mind 
elf is part of that imagination. Hence it, too, does not have 

al existence. 

ATA aad frat Rragea 4 vadi 

Z wsgfe 3 wf @ d asatea d wei 


us the mind is never born, nor the things that it cognises; 
ose who take it to be real are like those who see footprints of birds in the sky. 


asistha continues by arguing that this means that the waking 
ate is as false as the dream state. The body that goes about 
ding things in a dream cannot be considered to be real, 
Cause at the same time, there is a body of the waking state 
ing in the bed. Just as the body in the dream is considered to 


Saudapada Kārikā, IV:26 
Saudapāda Kārikā, IV:28 
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be unreal, the body in the waking state is also unreal, and thi 
phenomenal world, too, is unreal.5! | 
No matter how many times we may have dreamt in y 
lives, everything looks real in the dream and other states fals 
and in the waking state the dream looks false. In this case, wi 
grounds do we have to insist that only the waking state is re? 


TAIT VAT THING SA 
"INT da wm wer weed aa 


Other than their spatial location, the objects of the waking state too are unreg 
Just as they are unreal in a dream, they are unreal in the waking state too? . 


Vasistha says that which appears to be stable is called the 
waking state, and that which appears to be unstable is called 
the dream state. If the dream is taken to be real, it is as good ; 
the waking state, and if we experience the waking state as 


unstable, it is as good as a dream.» 


TAG T feerafeaed fear 
Va: Aes wda URASTAAN: 11 


Except for the appearance of stability and instability, there is no difference 
between waking and dream states, as the experience of both is always similar 


Hindu philosophers talk of three states of consciousness: 
waking, dream, and deep sleep. This is called avastha traya. 
Most of us take the waking state to be real and others to be 
false, but this thinking is flawed. A worldview that considers 


only the waking state is incomplete and misleading because v 


51 Gaudapada Kārikā, IV:36 
5? Gaudapāda Karika, 11:4 
53 |V:19:9-10 
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) and dream nearly half of our lives. How can we ignore 

e other two states, and take only the waking state to be real? 
| These three states do not succeed each other in time as 
normally thought, and they also do not exist in the same 

ce as they have their own order of space and time. The 
g and dream states have separate space and time scales, 
ic in deep sleep both space and time disappear. Hence it is 
at correct to assume that the same ego operates in waking and 

states. Waking and dream states have their own 
dent egos, which is why often in dream we do things 

hich our waking ego would not permit. 
/— The dream state appears false only upon waking. While 
ve are dreaming, it is as real as the waking state. In sleep there 
S e of the ego. This is the reason we do not remember 
nything about it upon waking. In the absence of the ego, the 
ubject-object distinction is lost. Because of this, we experience 
iothing, and without experience there can be no memory. 

4 Strictly speaking, deep sleep is not a state at all but we 
all it so for practical purposes. Therefore consciousness has 
mly two modes: dynamic and static. In waking and dreaming, 
he dynamic mode is on, and in deep sleep, the static. 

These three states have independent parallel existences, 

nd they do not overlap each other. For example, I might say I 
voke up at seven in the morning, had breakfast at eight, went 
© work at nine, came back and had dinner at eight, went to 
leep at eleven, had dreams, went into deep sleep, and woke 
ip the next morning at seven. There seems to be a sequence of 
Vents until I went to sleep, but what happened after sleep 


annot be considered to be part of the same waking experience. 
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This is because the waking state ceased before the sleep state, ki 
and it was absent until the morning. Therefore, it is wrong to 
speak of waking, dreaming, and deep sleep as occurring — — | 
serially. However, we are able to speak about these three $ 
experiences because although the ego in them is different, the” 


witnessing consciousness in all three states is the same. Itis _ 


neither dynamic nor static. It is beyond all states: it is the 
unchanging and uninvolved witness of all states. All states 
arise out of the vibration of consciousness. All states are in 


equally false or illusory; only the witnessing conscious is real. 


This is what both Vasistha and Gaudapada argue. The 
phenomenal world seemingly grows out of the pulsation or 
vibration of the absolute consciousness. It lasts as long as the ` 
vibration continues, and disappears when the vibration stops. 
There is no question of causation in it, as it is illusory. It is not. 
surprising that both Vasistha and Gaudapada use the 
metaphor of a burning torch to explain how this worldly 
illusion is created. 

At night, when we move a burning torch in circular or 
zigzag motion, we see circular or zigzag forms. These forms 
exist only as long as we go on moving the torch. When we do 


not move the torch, the forms disappear. Vasistha says: 


qe Ueda Parana = TI 
xu USER Sa WHA 


Just as rings of fire are seen when a burning torch is moved in the dark; 
The world too appears when the mind vibrates, and disappears when it does not» 


AEE E SEEE ETE E te ds 
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he illusion created by the circular or irregular motion of a burning torch; 
ation of consciousness creates the illusion of the subject and object. 


the stationary torch does not create the illusion 
n the consciousness does not vibrate, the illusion of the world disappears.*” 


E. examined the nature of causation, and its relationship 

matter and mind, we are now better prepared to examine 
1e questions that deal with personal identity, mind, human 
ction, karma, and final liberation. 


x 


' Gaudapada Kārikā, IV:47 
Gaudapāda Kārikā, IV:48 
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Chapter VIII 


You are the Navel of the Cosmo 


he cosmos is changing every moment. If this fact is 

accepted, it follows that all change can only take place 

against something that itself does not change. The 
wheel can move only on a stationary axle; and if the axle also 
started rotating, movement is impossible. The movie is a 
projection of a series of photographs on a blank stationary 
screen. If the screen also moved and changed, projection woul 
be impossible. | 

What the Upanisads and the Yogavasistha call 
Brahman, Paramatman, or àtman is nothing but that 
unchanging axle, around which the entire cosmos moves.! 
However, this is just an analogy, and is only partly applicable 
to Brahman and the world. Any analogy is true only in part; ii 
should not be stretched too much.2 

Ultimate reality has no name or form, but for practical 
purposes, the knowledgeable call it rta (supreme law), ātman 
(self), Brahman, or satyam (the ultimate truth).3 

The word ‘Brahman’ is derived from the Sanskrit root 


‘brh’, which means to grow, to expand, or to evolve. It is the 


* See Swetasvatara Upanisad, Chapter I, for a detailed discussion 
2 
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ate cause of the cosmos. All things are born out of it, 

orted by it, and finally return to it.* It is the mind of the 
nd, the life of life, the ear of the ear, and the tongue of the 
ague.> It is the hidden reality behind all things, just as a child 
len in the womb of its mother.® 
— Although everything is supposed to have been born out 
ta, in truth, nothing is born out of it. The phenomenal world 
an inherent quality of Brahman, like the waves are inseparable 

m the sea, or the lustre of a conch shell from the shell. 

Ultimate truth can be observed or viewed on several 
els. From the general or what we call pragmatic viewpoint it 
tural to speak in terms of creation and creator, but from 
ie ultimate perspective such statements are meaningless. 


wages e 

T X Wea 4 wa Ufa Wai 

g the enlightened, statements such as, ‘This is created from Brahman 
(this is not created from Brahman,’ do not seem appropriate, Raghava.’ 


his is the case, why do the scriptures and the learned preach 
e doctrine that the world emerged from absolute Brahman? 
istha says that it is merely for the purpose of instruction. 
else can one teach? The scriptures provisionally assume 
to teach us about the non-dual, because we are only 
oM with the dual. Because the non-dual is beyond our 
omprehension, the guru speaks in terms of duality until we 


x Chāndogya Upanisad, III:14:1 


le Vicārabindu Upanisad, Mantra 3 
he Vicārabindu Upanisad, Mantra 4 
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comprehend it. Once the understanding seeps in, duality is b 
abandoned.? | | 

We might ask, how do we know that Brahman is i | 
absolute? Why should it matter to us? The answer to that sini - 
the phenomenal world, which we take to be real is actually li ; 
a dream, the misery it creates is also false like a dream (We — - 
have discussed this thoroughly in the last two chapters). We 
are miserable because we have taken it for granted that the 
world is real. If we realise the ultimate truth, our misery 
disappears, just as the misery we experience in our dreams 
disappears upon waking. 

The Yogavasistha says that contemplating Brahman 
does not harm us. It is worth the effort because if there is no . 
Brahman by contemplating it we lose nothing, but if there is 
Brahman, contemplating it makes us cross the ocean of the 
world.? Either way, contemplating it is beneficial. 

It has to be stressed here that contemplation should nt 
be a mere mental exercise. Hair splitting will get us nowhere; 
in fact, it might compound our misery. We ought to use reaso! 
but there comes a time when reason exhausts itself, as 
Brahman is beyond the senses and the intellect. At that point, 
we ought to be bold enough to take a leap into the unknown. 

How did the ancient sages get the idea of Brahman if i 
is beyond the senses and the intellect? To answer this, the 
Yogavasistha begins by suggesting that the universe we live ir 
must have come into existence at some point in the past and 


will cease to exist at some point in the future, because anythin, 


* 111:95:5-7 
? 11:13:35 
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nes into existence has to go out of existence one day. If 
is is the case, the question arises as to what it is that remains 
e dissolution of the universe and before the creation of 


If nothing remains, how can a new universe come into 
fence, as nothing can come out of nothing? If something 
ains, we cannot call it total dissolution. We have dealt with 
point in the last chapter. 

1 Vasistha tells Rama that what remains after 

wihilation is formless, so it is neither light nor dark, neither 
thing nor something, neither the seen nor the onlooker, 
either matter nor non-matter, neither manifest nor non- 
anifest. It is neither temporal nor non-temporal.!? 

— Hearing this, Rama says that it is understandable that 
ter annihilation, what remains is formless, but how can it be 
either light nor darkness, neither nothing nor something and 
) on." If everything is annihilated, then only a void ought to 
main, otherwise how can we say that everything has been 
inihilated? 

: Vasistha replies that what remains after annihilation 
innot be nothingness as nothingness cannot be the basis of 
ny new creation.!? Like an uncut sculpture in a stone slab, this 
niverse is neither nothingness nor non-nothingness. It is 
eyond dualities.!? 

"Nothing' can be imagined only in opposition to 
omething’ , and ‘something’ can be imagined only in 
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opposition to ‘nothing’. ‘Something’ and ‘nothing’ cannot be: 
thought of without their opposites. This is why it become 
difficult to talk about it. 

Wt A A ser sermo fecti 

wed fagera at wt wena fear 


Nothingness has grown in nothingness, Brahman has grown in Brahman; 
Truth is being reflected in truth, and the whole is situated in the whole.!5 


a wurde RET uw we 

web feud gad Vaga ATA Beas 

The truth is that this universe never gets created out of Brahman; 
Nor does it get dissolved; Brahman alone exists in itself.!6 


Everything is Brahman 


As it is difficult for most disciples to think about the abstract 
reality, Vasistha uses poetic metaphors and similes to describi 
Brahman and the creation of the universe. He says that just as 
there is no difference between the Bilva fruit and the Bilva 
creeper; 7 just as there is no difference between the water and 
the wave, there is no difference between Brahman and the 
world.18 

On several occasions, Vasistha says that the cosmos is 
like the stem of the banana tree. The stem of the banana tree 
has several layers. Similarly, the universe has several 


dimensions, and there are worlds within worlds. 


14 11:10:14 
5 VIA:3:11 
16 11:10:13 


17 7 f n a 

The name in English for Bilva is Bael. It is also called ‘stone apple’ or ‘wood apple’ In 
Hindi it is called Bel or Bael Shriphala. 
?? 1:10:19 
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The closest metaphor that we have to describe 
is space. Everything is within space; space has no 
j m and no colour. It does not wither with time, and it is all 
ervading. However, space is also one of the gross elements, as 
n sappears during deep sleep. 
Space is like Brahman, which is unchanging, formless, 
ied, and all-pervading, but in addition to that, it is 


E" and blissful. 


; One of the super statements (mahavakyas) proclaims: 


Brahman’. Prajianam means awareness or 
:onsciousness. Hence this super statement means 
onsciousness is Brahman. The entire universe is pervaded by 
consciousness, as the universe is a product of consciousness. 
E... consciousness, all talk of the existence and non- 
existence of the universe would be meaningless. Who would 
then say that the universe exists or not? This is the reason why 
it is said that the universe gains its existence only in the light of 
consciousness. 
In the phenomenal world, there are things that are 
luminous (bhāti) like the sun, and others that are not luminous 
bhati), like the earth, moon and other planets. All the 
planets shine because of the light of the sun, but the sun shines 
on its own. However, even the bright sun disappears if we close 
our eyes, go to sleep, or become unconscious. 
From this it follows that all objects of the world are 
illuminated by consciousness. Thus, consciousness is self- 
luminous (bhati) and everything else is lit (anubhati) by it. 
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The Light of Consciousness 


i 

ļ 
Describing Brahman, the Vicarabindu Upanisad says that Brahman F 
shines by its own light, and everything else is illuminated by its light $ 
(Mantra 3). In the phenomenal world, we have things that are luminous 
(bhāti) like the sun, and there are things that get illuminated (anubhāti), 
like the earth, moon etc. All the planets are seen because of the light of 
the sun, but the sun shines because of its own light. Even the bright sun 
disappears if we close our eyes or go to sleep. From this it follows that 
all the objects in the world are illuminated by consciousness. 
Consciousness is self-luminous (bhāti) and everything else is lit 
(anubhati) by it. Consciousness lights everything. It resides in the 
individual self; it is the one that makes an association with the 
phenomenal world, and it is the one that creates maya and becomes 
bound. As it is the one that sees, it can never become an object of 
cognition. 

Yet we know it because Brahman is self-evident. In fact, the 
knowledge of Brahman is the only direct knowledge we can have. All 
worldly knowledge is indirect as we gain it through the medium of the 
senses and mind. Knowledge through any medium is always indirect, 
hence distorted. 

PALEE peres 


That which is known directly is Brahman. * 


* The Brhadaranyaka Upanisad, Ill:4:1 


Vasistha says that consciousness lights up everything. 
It resides in the individual self, associates with the phenomenal 


world, creates maya and becomes bound.” As it is the one that 


cognises everything; it can never be an object of cognition. 
We know the world through the intellect and the mind 
only in the background of consciousness. Even an extremely 


intelligent person cannot perform any intelligent function 


during sleep. 


? VIA:36:4 
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Although the intellect and the mind can help us know 
he world, they cannot help us know the conscious self. For 
xample, the eyes can see the whole world but they cannot see 
hemselves. In the same way, the ‘witness’ or Brahman can see 
»werything, but it cannot see itself. It is not an object; it can 
ever be cognised. 
| From the Vedāntika perspective, to know things through 
‘he sense organs is called ignorance (ajfia). To acquire special 
knowledge through analysis and contemplation is called vijñāna. 
But the absolute truth, of which the various forms of knowledge 
are relativistic in comparison, is called prajfia. 


Defining the indefinable 

Since the beginner has no clear idea of Brahman, the process of 
elimination is employed. This process is called ‘not this, not 
this’ (neti-neti). Many translators have called it the process of 
negation, but elimination”! (parišega apavada) is a better word. 
The guru begins by saying that Brahman is absolute and 
unchanging. It is the subject and not the object. Since the entire 
universe is an object of our cognition, the guru eliminates the 
universe or the phenomenal world first, saying that it cannot 
be the self or Brahman. Then he argues that the body which we 
take to be the self also cannot be the self because we can see it, 
touch it, and feel it. It is thus also an object, albeit a live one. It 


“saat ster -Afa- areata ARTA ani 
rad versa 
The knowledge of Brahman is known through the phrase ‘not this-not this’; 
After illusion and ignorance are removed, the self shines in its own light. (The Vicārabindu 
Upanisad, Mantra 6) 
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goes on changing, and it is subject to birth, old age, and death. 
Thus, the body cannot be Brahman. i 

After this, the guru asks if the mind and thoughts 
could be the self or Brahman. He points out that since our 
mind and thoughts change all the time, they also could not be 
Brahman. By this process he leads us to realise that only the 
witnessing consciousness within us is Brahman — the true 
self —as it never changes, never becomes old, never suffers 
disease, old age or death.” 

How does he prove this? He says that we experience 
many things from the time we are born. We change places, 
friends, professions, and ideologies several times. Our body, too 
goes through change. The one who witnessed or experienced all 
this change, however, undergoes no change at all. 

If the subject, too, changed with time, how would we 
remember we are the same person who went through all those 


experiences? 


Since we are discussing absolute reality, we ought to 
define it. To say that it is indefinable is also a definition, 
although this definition does not help much. Absolute reality is 
indefinable because it is the subject and the rest of the world is 
the object. We cannot point to any object in the world and say, 
‘Brahman is like this,’ or ‘It is not like this.’ 


"else geava wa are Sere wed sre Eh rese suse quote aftntsē RAE 
Wr aAa a a 4 ya: ed cw ge cemetary PRET adarthe: aca ff 

lama body, | am the senses, | am the mind, | am the intellect, | am happy, | am sad, lama 
Brahmin, | am lean, | am black, | am deaf, | am poor, she is my wife, he is my son, this is my 
house— dissociate yourself from these associations and know that the self is beyond all of 
them. (The Jyotirbindu Upanisad, Mantra 10). 
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Things are distinguished by putting them in opposition 
what they are not. Light is distinguished from darkness, 

lid from liquid, heat from cold, and so on. Even similar 

king things are distinguished by pointing out some 
nguishing feature. A horse and a donkey have similar 

ires, yet they are quite different. In a particular class, too, 
here are differences. Among horses, there are small horses, big 
iorses, black horses, white horses. 


n Indian philosophy, a thing can be defined in three ways: 
way we define something is by distinguishing it from 
. This method is called ‘vyavartaka laksana’. For 
xample, to point out my house in the street, I might say that it 
is situated between the red house and the green house. Here I 
n distinguishing my house from others. 
4 Second, I could point out the apparent attributes of my 
house. This is called ‘tatastha laksana’ (incidental 
qualification). I might say it is the one with the yellow car 
parked in front of it. The yellow car will not remain parked 
there forever, but for the time being it would serve the purpose 
of identifying my house. 
The definition of an object that helps us to 
provisionally identify something, but which is discarded later 
for a better definition or explanation is called tatastha 
laksaņā, incidental qualification. Once you have identified my 
house, the yellow car would be unnecessary. Later if you wish 
to show my house to someone else, and if incidentally there is 
a black car outside it, you would say it is the house with the 
black car parked in front of it. Here what sort of thing is in 


L 
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1 
front of the house is immaterial. Anything in front of the : 
house would serve the purpose of identifying it — a A 
motorcycle, a tree, or even a bird perched on the gate. | 
Vedānta, too, discards the earlier definition to take us further. 
into the inguiry of Brahman. 

At the third level we define a thing by describing its . 
essential or intrinsic nature. This is called 'svarüpa laksana'. I . 
might say my house is the two storey one made of red bricks. 

We could define Brahman through the same process. 
At the first stage of discourse, the guru says that Brahman or 
atman (the self) is distinct from anatman (non-self). This is an 
instance of vyavartaka laksana. This is easy to understand, as a 
distinction is being made between what Brahman is and what 
it is not. The phenomenal world of matter and ideas is not 
Brahman (anatman, non-self) and the one who sees the 
phenomenal world is Brahman (atman, the conscious self). 

Sankaracarya uses this method at the beginning of his 
commentary on the Brahmasūtra. He says that the subject and 
the object — that is, the self (ātman) and the non-self 
(anatman) — are as different as darkness and light. The 
attributes of one cannot be the attributes of the other. 

Although he says the self and non-self are 
contradictory entities, the ultimate purpose of Sankaracarya’s 
literary corpus is to prove that the self and the non-self are 
ultimately one; that there is nothing other than Brahman, who 
is both the self and the non-self. In the beginning, however, 
duality between them is temporarily assumed. 

After the disciple is more mature, the guru goes a step 
further. He says that Brahman is the substratum of the 
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enal world (tatastha laksana). Here the phenomenal 
orld serves the same purpose as the yellow car served in 
ing the house. 
At the third stage, the intrinsic or inherent nature 
pa laksana) of Brahman is described by saying 


man) is Brahman (ayam atman Brahman) or truth or 
nowledge is Brahman (satyam-jfianam-Brahman). 

Thus, the guru leads the disciple to the conclusion that 
sonsciousness is Brahman and Brahman is consciousness. This 
means that anything possessing consciousness is Brahman. He 
says that ‘consciousness’ is both a necessary and sufficient 
qualification for Brahman. 'Prajfianam Brahman’ means that 

iousness and Brahman are identical. This method of 
defining i is called svarūpa laksana (intrinsic nature of 
something). 


There are other literary devices also through which the 
meaning of the super statements (mahavakyas) can be 
conveyed. Sentences can often convey more than their literal 
Meaning. It was generally accepted by Indian grammarians 
that words have two meanings: primary meaning (abhidha) 
and secondary or implied meaning (laksana). 

We see a lion and say, ‘This is a lion’. Here we mean 
what we say literally. But suppose we say of a man, ‘He is a 
lion’; here, it is obvious that we are referring to his fearlessness 
and bravery. The first sentence is an example of primary 
Meaning, and the second of secondary or implied meaning. 
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The implied meaning of words is conveyed in three — 
different ways: jahad laksana, ajahad laksana, and bhagatyaga 
laksana. L 

In a sentence, if the literal meaning is given up and ` 
another meaning is implied, it is called jahad laksana. In the 
sentence, ‘He is a lion’, the primary meaning that he is a i i 
man is abandoned, and another meaning, that he is fearless, 
is implied. 

When the primary meaning is not abandoned, but an 
additional meaning is suggested, it is called ajahad laksana. In 
the sentence, ‘Man is a rational being’, the word ‘man’ does not 
refer to males alone. Here women and children are also 
implied by the word ‘mar’. 

In bhagatyaga laksana (also.called jahadjahal-laksana) 
some of the meaning of a sentence is given up and some not. 
This will be explained later. 

It has earlier been shown that, in the statement, ‘you 
are that’ (tat tvam asi), we know ‘you’ refers to you, the person, 
and the word ‘that’ stands for Brahman, who is absolute, 
infinite, and blissful. The very proposition sounds 
preposterous. ‘How can I, a limited being in body, witha 
limited mind, intellect and resources, be the all-powerful, all- 
pervading, boundless Brahman?’ The guru counters these 
objections and proves that the individual and Brahman are 
indeed one. He reconciles this seemingly impossible state of 
affairs through bhagatyaga laksana. 

In the term 'bhāgatyāga laksana’, "laksanà' means a 


symbol or property, ‘tyaga’ means ‘to discard’, and ‘bhaga’ 


When a Spade is not a Spade 


We use words to express, but often the words we use, express more 
their literal or dictionary meaning. Indian linguists speak of two 
types of meaning: primary (abhidha) and secondary meaning 
ana). While primary meaning is literal or dictionary meaning of a 
d, the secondary meaning is metaphorical or allegorical. It conveys 
e than what the word literally means. However, the secondary 
aning is not totally different from the primary meaning as it is based 
On it. In the traditional example ‘the hamlet on the Ganges’ (gangayama 
gh ah), it is obvious that a house cannot exist on a river. Here the 
dication is that the house is on the banks of the Ganges. 

In the 9^ century, Anandavardhana realised that there was more 
- to words than primary and secondary meaning. He introduced a third 
kind of meaning into poetics which he named 'vyafijana' or the 
ggested meaning. Vyafijanā is the third power of language that 
- conveys all the elements that constitute poetry. It is the capacity that 

| suggests a meaning other than the literal and metaphorical meaning. 

f He held that apart from the words possessing a literal meaning, 
La they carry and convey a socio-cultural import that includes everything 
> other than the literal meaning. One has to be familiar with the social 
background to grasp the meaning of what is being said. 

In this connection, Anandavardhana introduced the concept of 
dhvani (suggestivity) in his treatise Dhvanyaloka to include the 
- emotional meanings of linguistic utterances. For example the word 
'summer' evokes different responses from people all over the world. 

— While it evokes unpleasant feelings in warm countries like India, it 

— generates feelings of joy in the polar countries. 

‘ Anandavardhana agreed that primary and secondary meanings 

= were important, but to him suggestivity was the soul of poetry 

_ (kavyasyatma dhvanih). He argued that the purpose of poetry was to 


n 


evoke the universalised emotions that are present in men (sthayi 
bhàva). This is possible with dhvani or suggestion. 

This suggested meaning cannot be understood by merely knowing 
the rules of grammar and word meaning. One needs heightened or 
refined poetic sensibility to grasp the suggested meaning of poetry. 

We have discussed these concepts here because nearly all Indian 
texts were written in poetic form; even those written in prose are 
essentially poetic. It is, therefore, important to understand what poetic 
devices are and how they are used. 
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means ‘part’. It, therefore, means ‘identification’ or ‘definition 
by division and elimination of certain properties’. $ 
The standard example of this is coming across a persor 
called Devadatta, whom you knew in your childhood. You e 
him now, years later, in a different place. He has changed — — 
physically over the years. When you saw him last he was a i 
teenager, but now he is a man, has a beard, and dresses 
differently. In spite of all this, you recognise him after speaking 
to him and asking some questions. You then conclude that 
‘this’ Devadatta is ‘that’ Devadatta of your childhood- ‘Soyam 


Devadattah’. 


We shall now see which of these three laksanas 
conveys the identity of the individual self and Brahman 
through the statement, "You are that’. 

It cannot be jahad laksana, as in jahad laksana, the 
literal meaning of the sentence is abandoned. Here we cannot 
abandon either the meaning of ‘you’ or ‘that’, as they both 
possess consciousness. If the meaning of one of them is 
abandoned, the identity between the individual and Brahman 
cannot be established. 

The same problem arises if we try to use ajahad 
laksana, in which part of the meaning is retained and part 
added. If we did that, the equivalence between ‘you’ and ‘that’ 
would be lost. 

The reconciliation of ‘you’ and ‘that’ is achieved by 
Bhagatyaga laksaņā through a unity of the two meanings of th 


pronouns ‘you’ and ‘that’, and by showing that both pronouns 


fer to the same person. Once the equivalence is established, 
€ can drop both the pronouns as we do not need them any 
ger. In the process of understanding, we eliminate the 
and accidental characteristics and look for the 


The same method can be employed to understand 

her super statements such as ‘Sarvam hyetad Brahman’ — 

is is Brahman; ‘Ayam àtman Brahman’ — this atman is 
;'Aham Brahmasmi’ — I am Brahman. 

Let us take the statement ‘All this is Brahman’. The 

e is made of multitudinous objects: galaxies, stars, 

, rivers, mountains, rocks, and living beings. How can 
se diverse things ultimately be one? 

1 The mindboggling diversity of the universe is seen by 
15 because of the differentiating characteristics of each object. 
What happens to this immense plurality when we try to 
dentify all things with a single reality? 


The plurality of the world is perceived because all 
things are distinguished from others by their names and forms 


(nāma-rūpa). However, Vedanta holds that the physical 
distinctions of all things in the universe are accidental. 


STARA A wea wasser fetter: | 

isi erar were Gata resedit 

Since the terms ‘this’ and ‘that’ imply their total identification, Jahal(d) laksaņā cannot be 
employed; neither can we employ ajahad laksaņā, as there would be a total difference 
between the two; Here we can employ Bhāgatyāga laksana without fear as we say ‘He is 
that man’. (Ramag ta: Mantra 27). The Brahmaubhava Upanisad also says: 

fA- Af - areaafroramane| IEEE ASTEI | 

That | am the very Brahman is indicated by the method of ‘not this-not this’ by employing 
Jahadjahal(d) laksaņā ( also called Bhagatyaga laksana) - The Brahmaubhava Upanisad 
(Mantra 27); see also Vedanta Sara Chapter IV. 


^ 
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We distinguish one thing from another by certain 
distinguishing characteristics (višegas). Without these 
distinguishing characteristics, the thing we are trying to 
identify would be indistinguishable from others. For example 
each drop of water is different from the other. Their differ 

$ 


is due to their being different in space and time, but when 

these drops merge into the sea, they lose their differentiating 
characteristics. Now they can no longer be called water drops. 
We are compelled to call the collection ‘ocean’, as they have i 
lost their individual distinguishing position in space and time, 

Brahman transcends space and time, so it cannot have 
the characteristics of things located in space and time. Brahmai 
is the essence, and, therefore, it can be equated only with | 
essence. The essential Brahman cannot be identified with the 7 
accidental attributes (nāma, rūpa) of the objects of the world. 

In Indian philosophy, they talk of five characteristics 
called nāma, rūpa, asti, bhāti and priyam (priyā). Asti, bhāti 
and priyam mean existence, luminance, and bliss (beauty, 
endearing) respectively, and they are used to describe the 
nature of Brahman. 

The first two refer to the phenomenal world, and the 
last three to absolute reality, Brahman.24 Nama and rüpa mean 
name and form. All things have form and they are called by 
some name”, but as they could have had a different form and 
name, these are just incidental characteristics. For example, a 


knife could be called by any other name, and we could give it 


^^ aa safe fla ww APR! MERI WuTed WHITES dat gU (Existence, luminance 
bliss, form and name are five aspects of all reality; Of these the first three belong to 
Brahman, and the last two to the phenomenal world. Drg Drsya Viveka XX:20) 

? It is true that all things do not have names, but still we talk about them by using the 
words like ‘something’ or ‘X’. Here ‘something’ or 'X' is also a name (nama). 
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other shape. Shakespeare reflected the same sentiment 

an he said, "What's in a name? That which we call a rose; By 
y other name would smell as sweet.’ As names and forms 
ave an incidental existence, they are called name-and-form- 
mplex (nāma-rūpa-prapaņca). 

_ Weareina strange situation. Although we perceive 

j Y y names and forms, and run after name and forms like 

realth, friends, and material goods; what we really seek is that 
ch is beyond names and forms — asti, bhati and priyam 
iyà) — existence, luminance, and bliss. For example, most of 
s are attracted to money. In fact, it is not money that is of 

npc lance, but what we think money can give us. If we 

ed that the currency we are carrying in our bag was 


i 


x terfeit, we would try to get rid of it immediately because, 
a deriving any benefit from it, we might land in jail. 
imilarly, we treasure our family and friends, but what we 
ictually treasure is the love and security we expect from them. 


fthey did not give us love and security, we might not value 
hem so much. 

1 We do not actually pursue people, relationships, and 
hings, but something we think might follow from them. If that 
omething does not follow, we reject them. This is why friends 
an turn into enemies, wealth can become a curse, and home 
'an become a prison. 

E The upshot is that it is not the name and form we seek, 
ut a desirable consequence that follows them. What is this 
'onsequence? 

I It is permanent bliss that we actually seek out of these 
james and forms. We hope that by having a certain person as a 


y 
y 


1 


T 


n 
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friend or spouse, by having a certain amount of wealth, and by 
achieving a certain status, our tension will be reduced. Tension 
however, can be external, as well as internal. We think this 
tension can be removed by fulfilling our desires, and desires é 
can be satisfied by acquiring worldly objects (names and 
forms). Our logic is that by acquiring names and forms, we wil 
attain lasting bliss. 1 
We, however, forget that it is the nature of desires that 
they can never be fulfilled, as one fulfilled desire gives birth to 
a hundred new desires. This vicious cycle is known as samsārā. 
Why do desires arise? Desires arise out of ignorance. - 
They arise out of our false belief that we are incomplete and 
limited beings, that the ephemeral world is real. We try to 
satiate our desires by acquiring the finite objects of the i 
ephemeral world. We erroneously think that by accumulating” 
finite objects, we will one day acquire infinite fulfilment. This i 
an erroneous line of reasoning, as no amount of finite things 
can give us infinite satisfaction. Names and forms, therefore, 


can never give us supreme bliss. 


The ultimate goal of life 

Hinduism talks of four goals of human life: dharma, artha, 
kama, and mokga. Each one of us ought to do our duty 
(dharma), each one of us ought to earn wealth (artha) so that 
we can fulfil our desires (kama), and ultimately gain freedom 
from misery (moksa). If we look closely, it transpires that there 
are not four goals but just one goal — ultimate freedom or 
moksa. Unknowingly, all our worldly pursuits are only for 
freedom from misery. The mistake we make is that we think by 
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names and forms we will gain freedom from misery, 
this erroneous logic is the root cause of human misery. 
All this discussion has been to prove that this 
ishing world of names and forms is ultimately Brahman. 
do we go about proving this? 
The astounding variety of things in the world is made 
or matter, and matter exists in space. Rivers, 
, and oceans are different, but the essence of them is 
jater. The same applies to all other worldly objects; they are 
tructurally different but substantially one. All matter is made 
f parts, and if we go on dividing the parts, in the end we reach 
point where there is nothing. This so-called ‘solid’ matter is, 
n the ultimate sense, subtle. 
| Furthermore, we have already argued that if we take 
he things of the phenomenal world to be real, we will have to 
Tant the same status to the objects of dream, for they also look 
eal. If we say the objects of dream are unreal, how do we 
iefend the reality status of the world in the waking state? 

All objects, whether of waking or dream state, are the 
reation of the imagination power of Brahman; hence the 
nahavakya: Sarvam khalu idam Brahman — all is Brahman. 
he one who imagines and whatever is imagined cannot be 
aid to be different from each other. Thus we establish the 
inity between the world and Brahman. 

Asserting the same identity between Brahman and the 
vorld, Vasistha tells Rama: 


qe fe aee fermā 4 gari 
eaa Raa Rd fewer 


Bc 
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I tried to imagine the gold bangle without gold 
But never found anything other than gold.29 


weed wdrdrdt are usan femi 
Wird aga g ga meds wa fel 
In a wave I see nothing but water; 

And when there is no wave, I see water alone.” 


Thus, behind all this amazing change, there is one unchanging 
reality, which we call Brahman. It is the navel of the cosmos, _ 


and that navel is you. 


We shall see if Vasistha proves this impossibility in the 
chapters that follow. 


È Chapter IX 


The Birth of the Individual Self 


e might have doubts about the existence of 
Brahman, the universal self, but we cannot doubt 


| the existence of the individual self; that is, of our 
yn existence. Do we need any empirical or logical proof that 
2 exist? Everything else could be illusory but not our own 
if. If we did not exist, who is asking these questions? 

The existence of the self is the only self-evident truth in 
e world. Having said this, all that is required is to see if there 
a universal self, and how it is related to the individual self. 

Most Indian systems illustrate the relationship between 
e universal and individual self through the analogy of the 
ean and the drop. The universal self is like an ocean, and the 
dividual self is like a drop. 

At this stage we might extend this analogy further 
cause we also have to accommodate the creator of the world 
rahma). We can now say that waves are like individual 
šātures, the ocean is like the creator of the world. Both are 
nited and both change. The unchanging reality behind them 
water (absolute Brahman). 


According to Vedanta, individuals have a body, an ego, 
nind, a brain, and the universal self. Our liberation or 


i 
| 
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suffering depends upon which of these we identify ourselv, s 
with. If we identify with the body, mind, or ego, we become 
limited beings, subject to change and misery. However, if we 
identify ourselves with the universal self, we become united - 
with it and do not feel limited and miserable. For example, if; 
drop thinks it is different from the ocean, it is naturally going 
to feel insignificant and limited, but if it realises it is essentiall) 
an ocean and ultimately water, it is going to feel me 
free. Whatever the truth might be, life is affected by the way , E 
we think about it. f 
It has been argued that if the individual and the 
universal were not one and the same, moksa would not be 
possible. A gold bangle when melted becomes gold; it would” 
not if it had not been made of gold. 
Brahman is eternal and there is no second, while 
individuals (jivas) are innumerable. Billions have been born 
and billions have perished; billions are being born, billions wi 
be born and later perish. Once born out of Brahman, they 
become involved in the world and experience its joys and 


SOITOWS. 


WdaurmaRwreet wel uei ari 
THIS vila: ās sew 
Just as a rock gains momentum as it rolls down a mountain; 


Separated from the supreme self, the dream of the individual gets reinforced.! 


1 VIA:65:6 
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or ed earlier, the words 'Brahman', 'Paramàtman', 
n’, ‘cit’ are used to talk about the universal self. For the 
'idual self, Vedanta uses two words such as ‘jiva’ and 
rira’. When the individual self seemingly separates itself 
" the universal self but has not yet taken a physical body, it 
lled jiva. When it takes the form of a body it is called Sarira, 
y or deha. It must be noted that at times the word 'jiva' is 

) used for the gross body, and in the sense of ‘person’ or 
dividual’. The context in which it is said must be considered. 
h Not just humans, but all organisms that exist are jivas; in 
ner words, they are essentially nothing but the universal self. 
iey have acquired different kinds of bodies according to their 
st deeds (karmas) but, sooner or later, they are bound to be 
united with the universal self. This reunification is called 
eration, moksa, nirvana, or kaivalya. Until liberation is 
gained, the body is a means to perform actions in the world. 

i It must be remembered that the body is just a vehicle or 
| instrument which we use to go about doing things in the 
orld. It is not our real self. We could use it to do good things 
‘bad things; the body itself does not insist on anything. For 
ample, we might use a knife to take a bullet out of someone's 
dy or we could use it to kill someone. The knife remains 
sutral in both cases. Similarly, we could use the body to 
'rform good or bad actions. However, if we took the body to 
> the self, we would think it was the body that was 
sponsible for our good and bad actions, and we might then 
ward it or punish it. Because of this misidentification of our 


al self with the body, some neglect it or torture it. 
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When the scriptures say that the body is not the self, i 
is to show that the drop is essentially an ocean and not a mer: 
drop. It means that as an individual self confined to a body, v 
are limited, but essentially we are not. This does not mean thi 
the body is to be looked down upon and neglected. It merely 
means that if you take the body as your true self, you will - 
never understand your true self, as you will limit your 


understanding to the body alone. 


The glory of the body 


In the initial chapters of the Yogavasistha, we see the young. 
prince Rama making the common mistake of deprecating the 
body. He says he cares little for the body as it is an abode ofa 
sorts of diseases, and is subject to old age and mental ! 
afflictions. The body is nothing but a pack of bones, nerves, | 
jellies, urine and other detestable things, so what is the point! 
craving for it. As it is finally going to perish, why should he 
bother about it? 

In reply, Vasistha tells Rama that it is only the 
uninformed who see the body as a place of infinite misery. Fe 
those who know the self, it is a source of inexhaustible 
happiness. After attaining liberation, the body becomes 
‘Amaravati’, the abode of the gods for the enlightened. 

In the scriptures, the body is often likened to a city, 
pura; hence the word ‘purusa’ is also used to mean ‘human 
being’, the one who resides in a city. Vasistha says that this 


beautiful city of the body is illuminated by the light of supren 


? 1:18:34 
* 1:23:18 
5 1:23:29 
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iousness, and for the wise person it is a source of joy, not 


.. Just as a city is composed of buildings, roads, houses, 
ousands of human beings and animals, the body is 
'osed of sense organs, veins, muscles, internal organs, 


iniverse is extremely complex, and the body is equally so, 
ause whatever is in the universe is in the body.’ The body is 
4s a microcosm, and the universe a macrocosm. By 

ing the microcosm we can understand the 

so to take it as a mere bag of bones and veins 

uld be a monumental mistake. 

— In fact, Vasistha draws an analogy between the 

lividual body and the universe. Unbounded space is the 
shead of the individual (jiva), earth is its feet, middle space 
ach, and the entire cosmos is its body. The heavenly 
dies are its body parts, water is its blood, the mountains are 
muscles, and the rivers are its veins.? 

If you see it as mere flesh and bones, the body becomes 
ta means of hedonistic pleasures. The wise, however, use it 
thei advantage but do not cling to it. When the body is 

strc ed, it is a small matter for the enlightened, but as long 


E there, it is a source of unlimited pleasure and joy for 


10 The wise do not rue when the body becomes old and 
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dies because the self within it neither gets old nor does it per; 
with the death of the body. 
Ue Hata A eres A uu 


mr wem Wess sft + faute 


Like the space within the pot does not get destroyed when the pot is broken; 
The self does not get destroyed with the destruction of the body." 


However, some people do not appreciate the importance oft 
body, and they neglect it, torture it or even end it by 
committing suicide. 

In the story of Cudala from the Yogavasistha, when | 
King Sikhidwaja tries to give up his body, his wife Cudala — 
says: O King! Why are you throwing the innocent body into . 
such a great abyss? You are like the ignorant ox that kills its ` 
own calf. This body is gross and dumb, it has committed no 
sin. Do not give it up. 

Having said this, it must be remembered that we 
should neither get too obsessed with the body, nor torture it! 
fasting, penance and other mortifications.!4 Instead of torturi 
and disfiguring the body, we must remember that it perform 
actions according to the dictates of the ego, so the solution is 
do something about the ego. 


em: wav dē: ASE TA: 
IATE MAA SAAT | 


The ego creates the world; the body is just an instrument of all activities; 


CEES UES eae 1c uS 
11 |11:122:21 

5 VIA:93:18,19 
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ih the ego gone, the world becomes quiet like wind without motion.!5 


ividual self and the individual body 


now see exactly what Vedanta means by the 

vidual self (jiva) and how it is created. 

 Vasistha defines the individual self and the body 

ot gh various examples and analogies. When the universal 
first becomes individuated, it appears in a subtle form 

led ‘jiva’. Later it assumes a gross form and gains a physical 
y called ‘deha’ or ‘Sarira’. 

| Gantry 

E wird fafe wer 


een the supreme self becomes sullied because of its own will, 
ə entity that grows out of its desire is called the individual self (jiva).!6 


scribing the nature of jiva, Vasistha says, that which is 
btler than the subtle, grosser than the gross, that which 
tvades all is called jiva by the learned. 17 [n the beginning it 
like the faint imagination an artist has of the image he wishes 
paint. It has not yet taken a physical form. Once it gains a 
rm, it acquires a complex of mental and physical 
aracteristics. 

Thus, by acquiring life (pràna) it is called jiva. By 
quiring the idea, 'I am this', it is called ahamkara (ego). 
hen it starts discriminating between objects, it is called 
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buddhi (intellect). Finally, by making choices or by willing, it 
called manas (mind).1? 4 i 
Taking another angle, Vasistha says that when the eg 
is dictated to by the mind (citta), it is called the doer (karta), 3 
and when it is predominated by pulsation (spanda), it is calle ! 
action (kriya). When these combine, they are called jiva. l 
Essentially, there is no difference between them. E 
We must never forget that it is Brahman who, by vein 
the cause of body, ego, intellect and mind, is called prakrti. — 
Because of the power of growth, it is called body (deha), by | 7 
predominance of ignorance it is called gross (jada) and, as it is 
conscious, it is called caitanya.!? Vasistha says that the body, 
however, gets decayed, destroyed or dissolved with time | 
(Siryamanatvachariram). 
Giving a physical explanation, Vasistha says, like a . 
snowflake, the jiva is created out of sperm through the pleasu 
of intercourse, and through the same pleasure other creatures 
are created. Then the jiva gets a gross form through 
quintuplication (five-fold combination, paficikaranam) of the 
elements.20 
The five elements are not available for perception in thei 
pure form; we only see them when they combine with other 
elements. The jiva, after taking solid form because of five-fold 
combination, assumes a human form. It is then called man (nara 
As we observe nature, we see that there are things tha 


are conscious and those that are not. The body is unique — it 


15 V:71:54 
3 V:71:55 
” VIB:20:10-12, see also VIB:22:32-37, VIB:87:7-36 
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How the Elements Combine 


afic karaņam (guintuplication) is a process by which each of the five 
- gross elements (paficamahabhitas) is formed out of the five subtle 

ements (Paficatanmatras). Explaining the process of grossification 
nkaracarya writes in Pafickaranam: 


wala A ater qui 
grand wart get aR 
Van AAMT Agel fast 11811 
waa HES Spp aaa HAM 
T ASRS WT uou Mama £11911 
| grafa arafeaaatestq 


Wsdtepcnrecerfacaneesafe- 01i 


. The learned talk about the quintuplication of the elements. To begin 
with, the earth is divided into two equal parts. Then one half of every 
other element is divided into four equal parts. Then the four parts of 
each element have to be distributed among other four elements. This 
_ way, the gross space constitutes five parts, including four parts of other 
. elements beginning with the wind. The knowers of truth call this the 
. process of quintuplication (pafic karanam). 


e The pie chart shows how the Earth 
/ Spase 12.3%% combines with others elements. 
Earth r12.5% Others combine in the same way. 
50% 


Fire 12.5% The five elements cannot be seen in 


/ their pure state; they can be seen only 
E 12.5% after they combine with each other. 


Element Nature Characteristic Organ 
Akasa (Space) Gravity Sabda (sound) Ear 
Vayu (Wind) Kinesis Sparša (touch+sound) Skin 
Agni (Fire) Radiation Rupa (form+sound+touch) Eye 


Apah (Water) Electricity Rasa (taste+sound+touch+form) ^ Tongue 
Prithvi (Earth) Magnetism Gandha (smell+all other four) Nose 
It must be noted that behind all these elements is the mind because 
the elements are a creation of the mind. 
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gross matter (jada) as well as conscious. The gross body come. 
alive because of the life-element (jivadhatu), which is also 
called prana (breath). 

In fact, the body is also subtle but appears to be gross - 
because of ignorance?! If everything that is there is | 
consciousness alone, how can body not be conscious? For the : 
sake of instruction, and to avoid initial confusion, the body is. 


said to be matter. 


Dimensions of the body 
Common sense tells us that the physical body is the only bodi 


that we have, but in Hindu, Buddhist, and Jaina philosophy 
this body is not the only body we possess. 

The word ‘body’ has a much wider meaning in Indian 
philosophy: it is not limited to the physical body. We do not : 
exist merely on the physical plane; there are three other plane 
or dimensions on which we exist. | 

Before we understand the other dimensions of the 
body, we must know that whatever there is exists at four 
levels: Virata (phenomenal level), Hiranyagarbha (subtle level 
I$wara (causal level), and a fourth level, which has not been 


given a name. It is just called "The Fourth’. These dimensions . 
are symbolically represented by the letter 3$ which is 


composed of three syllables: A-U-M (3-3-%). 


‘A’ is the primal sound, and it pervades all other 
sounds that can be uttered. It represents the physical 


dimension of absolute reality. In most of the languages arounc 


2 V|A:6:26 
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ə world ‘A’ is the first letter of the alphabet. Thus ‘A’ stands 
all the sounds that can be uttered to name the things of the 
enomenal world (Virata). 

Among the three levels of consciousness, the Virata 
longs to the waking state. Since it is the basis of all that is 
sible, it is called Vaišvānara. This is why, talking about the 
iportance of the sound ‘A’, in the Bhagavadgita, Krsna tells 


rjuna: Among the letters, I am "37.22 
The next dimension, called Hiranyagarbha, is 
presented by the letter "U', and this is a higher dimension. It 
called the ‘raised’ (utkarsta) level, and since it is between ‘A’ 
id "M' levels, it forms a bridge between the two. It is the 

ibtle dimension of absolute reality, and its psychological state 
dream (svapna). Here everything exists in subtle form. 
verything is at the mental level. It is characterised by 

illiance (taijasa). 

Y The third state is Iswara, the causal dimension, and it is 
presented by the letter "M". It stands for ‘measure’, as it is the 
per limit of whatever can be uttered. To utter the sound ‘M’, 
e mouth has to be closed, and in doing so, the earlier states 
and ‘U’ merge into it. It is called the causal state because the 
her two states arise from it. 

Now we can take up the doctrine of three bodies 
ariratraya). Hinduism says that each of us has three bodies: 
hüla Sarira, the gross body; süksma Sarira or linga Sarira, the 
ibtle body, and karana Sarira, the causal body. In terms of 
odern psychology, we could say that each of these bodies 


The Bhagavadg tà, X:33 
E 
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represents the physical body (biological), mind (mental), 
intellect, and beyond. 

To understand the concept of three bodies, we would | 
also discuss the corresponding concept of five sheaths: the foi 
sheath (Annamaya koša), the vital sheath (Pranamaya koša), | 
the mental sheath (Manomaya koša), the intellect sheath — . 
(Vijfianamaya koša), and the bliss sheath (Anandamaya E 
For clarity, see the chart that follows. 

Since our gross body depends upon food for survival; 
and since it is also food for other creatures, it is named the foc 
body. The gross body comes into existence when the five 
elements: space, air, fire, water, and earth become gross 
through a process called five-fold combination, paficikaranan 
The gross body undergoes six kinds of changes and distortior 
(sadvikara). It comes into existence, it is born, it grows, it 
matures, it decays, and finally perishes.” 

It is through the gross body that we experience the j joy 
and sorrows of the world. The gross body is also said to be a 
city of nine gates, navadvare pure dehi.4 The nine gates are: 
the mouth, two eyes, two ears, two nostrils, and two excretal 
organs. 

The gross body is an object of perception and the 
preceptor is the self (atman). Because in deep sleep all 
consciousness of the body is lost, the gross body cannot be the 
self. For this reason, the psychological state of the gross body is 
considered to be the waking state. Just as the space within the po 


* These six-fold changes are: asti (comes to existence), jayate (perishes), vardhate 
(grows), viparinayate (undergoes change), apaks vate (decays), and vinasyati (perishes). 
*The Bhagavadg tà, V:13; there is also a verse in the Atharvaveda that says: 


Hea AER Ca Wenn 
Ayodhya is the city of powerful gods that has eight cakras and nine gates (X:2:31) 
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no way affected by the destruction of the pot, the self (atman) 

Xt affected in any way with the destruction of the gross body. 

_ The subtle body, süksma Sarira (or linga Sarira) is a 

luct of the subtle elements that have not yet split into five 

s elements (paficamahabutas). In their subtle from they are 
ed tanmatras. They are called subtle because they cannot be 

»rceived by any of the five senses. 

It is because of the subtle body that we pulsate with 

f 3 The subtle body incorporates the mind, the intellect, 

motions, and it is the subtle body that experiences joy, sorrow, 
it, and cold. The subtle body is associated with three of the 

ve sheaths: vital sheath, mental sheath, and intellect sheath. 

his body is in the dream state. The vital sheath (pranamaya 

Oša), consists of five life forces (prāņas) and five organs of 

on. Without this life force we would be dead. Even in 

ream and deep sleep states, the vital force exists but it is 

nost insentient because in sleep the body does not react to 

al stimuli or threat. This is why the characteristic of this 

late is dream. Atman, on the other hand, is fully conscious, so 

vital sheath cannot be considered to be the atman. 

W we come to the causal body (karana šarīra), which is the 

a btlest of the three. It is the cause of sthūla and stksma Sarira, 

id pervades them both. It is indescribable, as it has no shape, 

, or weight. It consists of the mind and the five organs of 

ion (jfianendriyas). But the causal body is also not the 

self because its nature is ignorance (deep sleep). It has a 

inning and an end, and is subject to change and distortion. 

this body is also witnessed by the atman, it cannot be 
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Visva sanjfia 
Vaisvanara 


Annamaya kosa 
(5 external organs) 


Sthüla Sarra 


Consciousness + 
Gross world 


bo Vijfianamaya koša 

2 9 = (Intellect+Ego) | 
oS Sūksma Taijasa sanjfia | Svapna 
m 8 4 šarīa (Mind+ 5 senses) (Dream; . 
SE = Pranamaya kosa 

= 8 (5 external organs+ 


5 Pranas) 


+ 

As 

DU ` 

4 3 Anandamaya koša | Parajhasanjha | Susupti. 
88 (Emotions) (Sleep). 
as 4 
Sg 

[9] 


rā 

tse : 

o E Suddha Jfianaprakasa Atmajyoti Tur ya 
S c 2 ātmatva (Light of (The 
= Os knowledge) fourth) 


The chart shows four dimensions or aspects of the absolute reality. The first 
level is called Virata (phenomenal world), the second is called 
Hiranyagarbha (subtle world), and the third is called Kwara (causal world). 
The fourth has not been given any names because it is beyond the realm of 
the mind and language. The Māņdūkya Upanisad says that absolute reality 
is symbolised by the letter 3s (which has three syllables A-U-M, and 


represents three dimensions of the self (atman). The symbol 3 is 
pronounced A-U-M, and covers all sounds that can be uttered. ‘A’ 
represents the primal sound and pervades all other sounds. ‘U’ represents 
the superior and intermediate sound. It stands for the reality between 
waking and sleep. ‘M’ represents the third dimension of reality of deep 
sleep. The fourth dimension cannot be represented by any sound or letter. 
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. The karana Sarira is blissful; hence it is associated with 
iss sheath. We do not have a parallel for this in most 

als of psychology, especially the contemporary ones. 

_ At places, Vasistha uses the word ‘para Sarira’ for the 
ial body. He says there are three kinds of jīvas: sthūla, 

na, para, and a seeker of self-knowledge must go for the 

| one, and ignore the other two.” 

Explaining the nature of the three bodies, Vasistha says 
the body, which consists of limbs and other parts, and 

es for enjoyment, is the gross body (sthūla Sarira).26 The 


'ep, is free of the ego, truth and untruth. It is the impartial 
Iness of everything. 

It must be noted that at times, possibly for the sake of 
r plification, the Yogavasistha treats the causal body and 
entz body as one. It says that from Brahma onwards, all 
eatures have two bodies: the mental (mana šarīra), and the 
1y sical (mamsa Sarira), the one made of flesh. The former 
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achieves what it wants immediately; while the latter, the I $ 
physical is dependent and limited.! 

At places, the Yogavāsistha uses the word i 
‘adhibhautika deha’ for the gross body, and "ātivāhika deha” . 
for the subtle body.3? These are minor technical details, so we : 
shall stick to the concept of three bodies, as this is consistent — 
with the overall Vedantika literature. 


The individual and universal self 
To explain the relationship between the individual and the 


universal self, the Yogavāsistha uses the metaphor of chariot - 


and horses. 

vp cemere aerate: 
Rest ardt ae-renterarre fent: | 
sse 2A mf frendens 
fürar gt eed emere snae 


Gross like the stem of a tree, the gross body is a chariot, and the senses are like 
horses running after the objects of the world; 
Breath is like energy, the mind is its reins, the charioteer is the universal self 


(atman) who is enjoying the ride.33 


The Mundaka Upanisad uses the metaphor of two birds to 
illustrate this relationship: 


a Gut ST GATT werd get RATI 


?! 111:92:9-10 

32 111:3:7,8 

* 4:12:22; The metaphor of the chariot is also found in scriptures such as the Bhagvad 
Purana VII:15:41-42; the Katha Upanisad, III:3; the Bhagavadg tà is a supreme example of 
this metaphor. 
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ru. fat NERU ara 
f birds live together on the same tree (body); 
1e (the individual self) experiences the joys and sorrows of the tree, while the 


laborating on the relationship between the individual and 


T self, Vasistha says: 
pWaremedrd*r wedewsrt:i 
[ATH FIS TA: i 


clouds and wind are related; the bee and lotus are related; 


he self and the body are related similarly, Rāghava.3* 

| 

jince the jiva is in essence no different from the absolute 
Brahman); each jiva has the entire cosmos within it. The 
netaphor of a pot and the space within it and outside it is also 
ased to show the relationship between Brahman and jiva. 
Space is unlimited, but within a pot it appears to be limited. It 
S the pot that is making it limited, but this is just appearance. 
m fact, the space within the pot is also not limited. As soon as 
he pot is broken, the space within it loses its apparent 
imitedness because space is everywhere, totally unaffected by 
the presence or absence of the pot. 

i There may be millions of pots all over the world, and 
they would seemingly have millions of limited spaces within 
them, but the fact is that space is indivisible. Similarly, when 


^ The Mundaka Upanisad Ill:1:1; The same analogy is also found in the Rg Veda |:164:20, 
Atharva Veda 1X:14:20, and the Svetāšvatara Upanisad IV:6,7 
*101:102:16 
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Dimensions of the Body 

The concept of the sheaths is explained in the Moksag ta thus: 

FATA: AUT: VTA: pp HITA GSAT ANASA USAT 1111 
AIS + AAA Uae ya a sei: Melt ARE spp 
ale Ida sume gad fefe! 

The food sheath is made up of the five elements. It has a beginning and 
an end. It is inert, made of parts, and is an effect of the five elements. 
Because it is full of impurities, you are not the body sheath. You are the 
witness of this body. So remember, ‘I am not the body but Brahman.’ 


amr WO: Hla TAOS: ITAL, IS: AKTA A RTR: 113 11 

sm LTT St cd weeds YOY! ATS GOT: Hie weme act feafaii4 i 
The vital sheath is a product of Rajasa guna. It also has a beginning and 
an end, it is inert, and it is an effect. Therefore, you are not the 
pranamaya koša. You are the witness of this sheath. So remember, '| am 
not the prāņamaya koša. | am Brahman.’ 


"hi AU: AT: VU ANG: aay We: am da ATT: 115 11 
amer ITT Set a ea YO! Ale Ala: «lat eme act fraferi6 i 
The mental sheath is a product of Sattwa guna. It also has a beginning 
and an end, it is inert, it is an effect. Therefore, you are not the mental 
sheath. You are the witness of this sheath. So remember, '| am not 
manomaya koša. | am Brahman.’ 


at fase: ale: ash aaa: megan VS: Sled faa «WW! 
Te RTU Met wa weevufaz yyy) are fasmeenrs fe wane «aci feafenii! 
The intellect sheath is also a product of Sattwa guna. It, too, has 
beginning and an end, it is inert, and it is an effect. Therefore, you are 
not the intellect sheath but a witness of this sheath. Remember, 
therefore, ‘l am not the vijanamaya koša. | am Brahman.’ 


a aera: ale: a cw vasa: a ASA aR T: 11911 
WSs Ach Aa MARTA: HT HTT Hel vs ARRAS pm 
AAS sume Had faftinoli 

The bliss sheath is full of ignorance, as it is a modification of prakrti. It is 
the effect of past karmas; it is transient, it is gross and insentient. 
Therefore, you are not the bliss sheath but a witness of this sheath. So 
remember, ‘I am not the ānandamaya koša. | am Brahman.’ 
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e universal self associates itself with the mind, ego, and 
ody, it becomes limited and comes to be known as jiva. This 
ay of explaining the nature of the jīva is called 

| 'Avicchedavada', which is attributed mainly to 
“acaspati Misra, one of the commentators on the Brahmasitra. 
Sankaracarya uses another metaphor for explaining the 
elationship between Brahman and jīva. He says we see the 
rorld through the senses, and this creates ignorance. It is like 
eeing the image of the world in a mirror. Although it looks the 
ame as the original object, this is not the case, as it is a 
flection. This school is called Pratibimbavada 
pratibimba=reflection, vada=ism). 


low the universal self becomes the individual self 
nreply to Rama’s question about how the universal self 
»ecomes the individual self, Vasistha says that being endowed 
with all powers, Brahman is capable of doing anything. One of 
3rahman’s characteristics is the unlimited power of imagination. 
Because of this, whatever it imagines is manifested.?6 

We showed that there is no causal relationship between 
Brahman and the creation of the world in Chapter VII. Creation 
is the very nature of Brahman, and of its own accord it takes 
the form of gross elements and becomes the illusory jiva.57 
Vasistha says that just as a learned man loses his noble 
character by associating himself with a lowly woman, the 
universal self loses its true nature and becomes individual 


5111:67:2 
71:13 
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self.38 The subtle or mental body becomes different from the 
supreme consciousness by imagining it is different from it, and 
it regains its true nature once again by associating itself «ti 
supreme consciousness.*? This separation, it has to be d 

P: 


remembered, is only imaginary. 


It is often asked what the purpose is behind Brahman | 
becoming the individual self. Hinduism does not see a purpose 
behind the creation of the universe. It sees it as mere game of, 
the universal self. There is no purpose in the game; it is just for 
the sake of playing. In a game of chess, for instance, we limit | 
ourselves by the rules of the game, and see the other player as. 
an opponent, although the other person might be dear to us. If 
a game has no limits of any kind, the game becomes chaotic 
and players as well as spectators lose interest in it. 

This is why, when willingly forgetting its true nature, 
the universal self acquires the idea of ‘me’ and ‘mine’, it is 
called ego; when it develops the power of will, it is called 
mind, and when it gains the power to make decisions, it is 
called intellect. For cognising and enjoying the objects of the 
external world, it develops the five senses. When it is 
predominantly conscious, it is called jiva, and when it is 
predominantly gross, it is called puryastaka deha (a body of 
eight constituents).?? These eight constituents are: five senses, 


vital force (prana), mind, and ego (ahamkara).4! 


35 VJA:124:1 

32 11:67:56 

?? V[A:50:14-17 
^! y[B:19:23 
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_ To fulfil its desires, the mind creates four kinds of 

nism: svedaja, ones that grow in sweat, udbhidaja, ones 

w out of the earth, such as trees and plants, andaja, 

ous, ones that grow out of eggs, and jarayuja, 

arous, ones that grow inside a womb.? 

Coming back to the analogy of the chariot, Vasistha says 

at the individual self (jiva) is the chariot of the universal self 

it), ego is the chariot of the jiva, the intellect (buddhi) is the 
ario of the ego, and mind is the chariot of the buddhi.* The 

al force (prana) is the chariot of the mind, the sense organs are 

c ariot of prāņa, the body is the chariot of the sense organs, 
n d the physical limbs are the chariot of the body.** Thus 

lsation and activity go on in a body on the ever-rotating wheel 

ifthe unreal world. As long as there is prana, the mind wills, 

ist as the trees of the forest sway as long as the wind blows. 

hen the mind is still, there is no pulsation or will. 

It is the will to be something other than the self and 

)k outwards that creates the body, and it is the vital force 

| at gives it life. Vasistha says that mind and body grow out of 

'0 seeds: life force (prana) and desire (vasana).^7 The life force 

"Teates vibration in the mind and then manifests itself in the 


the way a whirlpool is created in water. Just as a faint 


ai 
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The Idea of Personality * 


Once the absolute self (atman) becomes individuated, innumerable 
individual selves are born, and each of these has a unique personality. 
Human personality is not static and one-dimensional but dynamic and 
multidimensional. Although the real self or atman is pure and undergoes 
no change, our personality certainly does. The persona that we don is 
like a mask that a theatre artiste wears. This pure consciousness wears 
five masks or layers of energy (paficakoSa) at different levels of 
grossification. 

The word paficakosa is made of two words: pafica= five, and 
koša=sheath, envelope, cover or layer. The sheaths or layers are used as 
a metaphor to describe the individual self in different dimensions. The 
five sheaths are: Annamaya koSa (food sheath), Pranamaya kosa (vital 
sheath), Manomayakoša (mental sheath), Vijfianamayakosa (intellect 
sheath), Anandamaya koša (bliss sheath). 

It is these five košas that result in individual personality traits, just 
as seven notes of music result in endless compositions. This is because 
every moment, these košas determine our thoughts, emotions, words 
and actions. 1 

The five sheaths also correspond to the three bodies: the physical —, 
body (sthüla šar ra), the mental body (sūksma $ar ra), and the causal 
body (kāraņa Sarra). The gross body corresponds to the dense physical 
dimension, the subtle body to the mind, and the causal body to the core 
in which the archetypes reside (see chart). 

An interesting characteristic of the five sheaths and the three 
bodies is that they are hierarchical, so that each level transcends and 
includes the lower one. 

If we do not learn to transcend these sheaths and bodies, we can 
never know our true self, and until we know our true self, we will remain 
stuck at whichever layer we take to be our true self. For example, those 
who take the gross body to be their real self, will not rise above eating, 
drinking and being merry, those who choose to live at the subtle level, 
will be engulfed by mental and intellectual turmoil all their lives, and 
those who graduate to the causal level will attain higher mental peace. 
Total freedom is realised by those who transcend all these levels and 
unite with the absolute self or Brahman. 

It must be noted that the concept of the five sheaths and three bodies 
may give us the impression that they are compartmentalised. This is only 
partly true because there is a continuum among them, as they coexist at 
different levels of energy, and energy is found at every level. 
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ance can be smelt when the wind blows, the subtle mind 
omes known through the vibration of the life force.*? 
hen the mind focuses on external objects, it experiences joys 
1 sorrows, and by control of the breath (prana nirodha) it 
scomes free? In order to quieten the mind, yogis practise 
regulation (pranayama) and other methods.5! 
| The second seed is desire, which gets reinforced and 
ee ps the jiva trapped in the cycle of birth, death, old age, 
ease, and misery. 
Rama asks, ‘Of the two seeds, which one has to be 
lestroyed first in order to be free of misery?'?? Vasistha says 
hat desire is the main seed. If we could give up desire through 
iaturity, effort, and constant practice, liberation would 
nediately be the result. However, giving up desires is a 
gantuan task, because desires cannot be given up until the 
nd is active, and until the mind is active, self-knowledge is 
iot possible. 5 
1 We need not be disheartened by this daunting task 
ever. With patience, persistence and help from a guru, we 
d put an end to both of them, as they are closely 
nterrelated. Just as the presence of wind is known only by its 
ic vement, when the movement is not there, it is not felt, the 
e way the jiva has its existence as long as there are desires. 


thout these, it disappears and becomes one with Brahman.™4 
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The cause of bondage 
Why and how does the supreme self (atman) become an — — 


individual self? Advaita Vedanta says that the cause of 
bondage is ignorance (avidya, ajfiana) or forgetfulness 
(vismarana). The question may be asked, if the atman is : 
absolute and free, from where do bondage, ignorance and 
forgetfulness come from? 

We have wrong ideas about absoluteness. We think it | 
has to be complete, perfect, and unchanging. If that were so, ij 
such an absolute would be dead, and further, how would we ` 
explain limitedness and change, truth and untruth, good and ` 
evil? It would mean limitedness and change, evil, and 
ignorance are not part of the absolute, and in that case the 
absolute would not be absolute. 

Advaita Vedanta says that absolute Brahman 
incorporates all plurality. It is both absolute and limited, free l 
and bound, large and small, light and dark, good and evil, life 
and death. 

Freedom means to have choice, the choice to be 
unbound or limited, happy or miserable, knowledgeable or 
ignorant, good or evil. Otherwise, freedom would be no 
freedom at all; it would be bondage of the worst kind — 
bondage from which there is no escape. 

For example, the ocean is both ocean and droplet at the 
same time. It is up to the droplet to see itself as different or not 
different from the ocean. When it sees itself as different it 
becomes limited, but when it immerses itself into the ocean it 


becomes free and unlimited. 
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es into existence because of the imaginative power of 

and because of its own nature of being both 

and limited. Because of this imagination, it 

agly loses its unbounded and limitless nature and 

ymes confined. Anything that is limited can never have a 

se of liberation, and can never be happy. 

__ Because of its self-imposed limitation, it begins to 

er itself different from other jivas; and it begins to 

joperate or compete with them, as it sees them as friends or 
s. Those who help the individual self in its pursuit of 

yrldly desires are seen as friends, and those who create 

»stacles in its path become enemies. The supreme self is 

solute and thus has no desires, but the jiva, being 

complete, has unlimited desires. Each fulfilled desire gives 

se to hundreds of new desires, making it impossible to fulfil 

n all. Happiness in this limited world of jiva, therefore, is 

possible goal. 

When desires predominate, the jīva takes the form of 

species (yonis) and takes birth as plants, animals, 

, and humans in order to fulfil those desires.°° As a 

of this, it gets caught in the cycle of happiness and 

ing, birth and death. Just as a monkey jumps from one 

e to another, the desiring body leaves one body and is born 


b 
The Yogavasistha of Valm ki x 
We might ask why the universal self generates 
imagination in itself and becomes the individual self. Such é 
questions cannot be answered. Why does fire burn? Why is ic 
cold? Why is the sun bright? What answer can one give for $ 
such questions? Things are as they are because of their nature 
Why they are like that? No one can ever give an answer to tha 
because whatever answer is given, in the end someone will 
again say, ‘Why?’ This is the reason such questions are called 
ultimate questions, atipršanas. | 
It is the nature of the universal self that it can become 
an individual self by imagination; there is no other answer to. 
this question. Everything goes on happening according to som 


unknown law of coincidence called kakataliya nyaya. 


Kinds of Ignorance and unawareness 


As previously discussed, jiva comes into existence because of 
the veil of ignorance that is created through the ego. This 
ignorance is of seven kinds, and thus there are seven kinds of 
jiva according to their state of consciousness. It should be note 
that, traditionally, consciousness is divided into three states. 
The first is the jagart state, the conscious state, or when we are 
awake. The second is the dream state, svapna; here, we are 
partly conscious. The third is susupti, the state of deep sleep? 
The Yogavasistha adds four more states to the first 


three. These are also called states of ignorance»? 


59 In addition to these three, there is also tur Ẹya, which is just called ‘the fourth’. This is tl 
enlightened state; nothing can be said about it as it is beyond the senses and the mind. I 
can only be experienced. 


2 11:117:1-29 
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ial-waking state: In the beginning of creation, 
sciousness, in its core, or initial, form, which is devoid 
name, which will be later called mind, and individual self. 
d- ‘bija’ means ‘seed’ or the initial state. The word 

art’ means ‘wakefulness’. 

irt — Waking state: Immediately after dissociating from the 
reme state of consciousness, the idea of selfhood ‘I’ and 

his is mine’ arises. This is the waking state. At this stage, there 
1 10 memory of the past, as it is just the beginning of the 
dividual consciousness. 

ihājāgart — Super wakefulness: With the passage of time 

i many cycles of birth and death, the idea of ‘I’, and ‘this is 
ine’ becomes reinforced. 

igartsvapna — Waking dream: The above mentioned feelings 
‘selfhood and possession become so strong that the 

MH vidual begins to take them for real. This is like the illusion 
'seeing a mirage or, owing to a defect in the eye, seeing two 
uings in the place of one. 

va pna — Dream: We dream in the super wakefulness state, 

n d upon waking we realise that what we saw was unreal. 
vap najāgart — Dream-wakefulness: Over a long period of 

tupor, the dream state begins to appear as real. 

usupti — Deep Sleep: As the name suggests, it is the 
E. of deep forgetfulness. In this state, all the above six 
tates disappear, and the individual consciousness becomes 
TOSS and unconscious, although the earlier six states are still 


lu, 
= 


? This classification is also found in the Brahmarahsya Upanisad, in which the first stage, 
gart, is named differently as Bindujāgart (Mantra 16) 
3 


i 
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present in a much diminished form. This state gives rise to 


future miseries, as it is gross and unconsciousness. $ 

Further, depending upon the level of their wake 
there are seven kinds of jiva mentioned in the Utpatti H 
Prkaranam.®! f 


Svapnajāgara: This is a state when the jīvas of a past age begir 
to dream. The world in which we live is a dream of those 
beings. We are the beings of their dreams, and our desires are 
nothing but their desires. 
Sankalpajagara: When jivas of a past age awaken out of j 
slumber and become so contemplative that they forget their 
wakeful world, and only their will (sankalpa) becomes their 
awakened state. 

Kevalajagara: They are the first jivas born out of Brahman. 
Cirajagara: When kevalajagara get involved in the process of 
cause and effect. 

Ghanajagara: When they become sinful as a result of their 
misdeeds. 

Jagartsvapna: When, owing to good company and 
contemplation, they begin to see the world as unreal or a 
dream. 

Ksinajagara: Those who have attained supreme knowledge, 
who have gone beyond jagart, svapna, and susupti and are 


now in turīya (liberation). 


Depending upon the mixture of the three gunas (sattva, rajas, 
and tamas), there are fifteen types of jiva in fourteen planes of 


existence (Bhuvans).6? 


51 11:117:12 
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rathamtā: Those who do good deeds immediately after 
first birth; Guņapīvarī: When the above kind find 
ion after indulging in worldly affairs after a few births; 
tva: Those who realise what is good and bad, and try for 
3ksa; Adhamsattva: Those who become engulfed in worldly 
irs and attain moksa after many births; Atyanta tamasi: 
| se for whom moksa becomes nearly impossible even after 
era births; Rājasī. They are in between, and they attain 
sa after a few births; Rajasasattviki: Those who are not 
re at birth, but become so after doing good deeds; 
sarajasi: Those who are not born in fortunate 
i es but, owing to their good deeds, attain moksa 
i y; Rajasatamasi: Those who are not born in fortunate 
1 : ances and are so full of desires that it takes hundreds 
fbirths for them to attain moksa; Rājasa atyantatamasi: 
r are an even more extreme type of the former; Tāmasī: 


who have lived hundreds of lives and are not likely to 


Li 


moksa soon; Tamasasattva: Those who become worthy 


f moksa immediately after birth, owing to their good deeds; 
| ajasi: Those who attain moksa after a few births; Tamas 
i Those who have lived thousands of lives, and will live 
housands more before they attain liberation; Atyanta tāmasī: 
[hose who have lived millions of lives, will live millions more 


ind are unlikely to attain moksa.9? 
y: 


! The fourteen worlds or planes of existence are: Bhüh Bhüvah, Svah, Mahah, Janah, 
th, Satya, Atala, Vitala, Sutala, Talatala, Rasatala, Mahatala, and Patala. 
*1/:94:1-18 
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Strange worlds or strange creatures | $ 
Not only are there millions of worlds, they are also inhabited 


by creatures that are unlike any on earth. Vasistha tells Rāma 
that, although there are many kinds of organism all over the _ 
universe, they experience joys and happiness the same way a 
we do. Even the tiniest organism has desires and expectations. 
like us, and they, too, strive to realise them as we do. For 
example, an extremely tiny organism named ‘Timi’ is as activi 
in the sky as a vulture looking for its prey. : 

Just as we have the notion of ‘this is mine’, allthe — 
creatures of the world have the same, depending upon their . 
level of consciousness. Rocks and other non-living things arei 
a state of deep sleep, the plant kingdom is partially awake, an 
micro-organisms, the animal kingdom, and humans are 
partially asleep and partially awake.5* 

Through external sense organs, the individual self see: 
the external world, through internal sense organs it sees the | 
inner world, and through its sensitive mind, it sees both the 
external and internal world. When these organs see the 
external world, it appears gross. During this experience, 
internal cognition is there but it is feeble so the internal appeal 
subtle in comparison with the external. When the organs focus 
on the internal, this appears gross. Now the perception of the 
external world is feeble, so the external world appears subtle i 
comparison. Whatever is seen becomes an object, hence gros 


In fact, nothing is gross, as everything is a creation of the minc 
and is thus dreamlike. 


** VIB:99:3-26 
6 VIB:145:1 
$6 V|B:145:2-3 
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= Vasistha reminds Rama that all these jivas may look 
il, but they are illusory. When there is not even one jiva, how 
the possibility of many arise?” That the jiva is born out of 
nan is said just for the sake of instruction. 
= It may be asked, if all jivas arise from one Brahman, 
do all of them not think and wish alike?6? Why do they 
at k ow what is happening in the minds of other individuals? 
.. When Brahman playfully imagines itself as jiva, it 
eates rules, as no game can exist without rules. The rule is 
at one jiva should not know about the minds of others, 
rwise what would be the point in creating many jivas? The 
me would collapse, as one jiva would pre-empt others. At 
ii rate, nothing would ever happen. Suppose in a game of 
iess, you know what move the opponent is going to make, 
ad the opponent also knows what move you are going to 
iake, all the fun of playing would be lost. This is why it is no 
] | playing chess with oneself. For the game of the world to 
ro , one jiva should not be aware of what the other 
and intends. 
— . As long as jivas remain individuated and separate, they 
unable to see the worlds created by other jivas, but once 
y break the barrier of individuation, they are able to see the 


lividual creations of other jivas.”° This is done by 
ercoming the ego and purifying the mind. Once the mind is 
ified, it can see the worlds of other jivas, as the wall of ego 


separates one organism from another is broken.”! 
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In conclusion, it is out of its own imagination, 
determination, and ignorance that the supreme self takes tl. 
form of an individual self, and becomes encased in a 
corporal body. But Vasistha repeats endlessly that bondage 
is only an illusion. All the individual has to do is to 
understand through self-knowledge that his individual self 
is no different from the universal self. For this realisation, ` 
only self-knowledge is sufficient. We do not need to resort: 
ascetic discipline or penance. ; 

The body may be unreal, but since we have it, and as. 
long as it is there, we must give up likes and dislikes and | 
perform duties and actions"? As long as we are in the game, 
we must play it to the best of our ability. i 

The ultimate truth is that Brahman alone exists in its | 
purity, and whatever it imagines, it becomes that.”3 After the. 
mind is quietened and after all desires are given up, all that 


remains is Brahman in its original purity: 


av aAa det AARAA: | 
TSIM AH E IEEE NE | 


Duality seen among Brahman, individual, mind, illusion, doer, karma, world 
Is not real in any way, as it is mere imagination of the mind.” 


DENY OO o 
7? |V:62:10 
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Chapter X 


The Mind and Its Creation 


$ 

- “n the story, ‘Cittopakhyana’ from the Yogavasistha, 

y Vasistha tells Rama an allegoric tale about a dark and 

_ dangerous forest where he saw a demon wandering. The 

- demon was gigantic, with hundreds of eyes and hands. 
behaviour was that of a mad man. Through his numerous 

es, he would see many things in the forest, and would run 

| her and thither to get hold of them. If he failed to get what 

desired, he would begin to beat his body wildly. Fearful of 


self, he would retire to a dense corner of the forest. 


day, when his anguish was too much to bear, he jumped 
a deep well, not knowing that it was full of poisonous 
tures. 

He began to live in the well. At daybreak, he would 
erge from it and roam about in the pleasant surroundings of 


est, but would soon become bored. 


* 


- ‘Whenever I came across him,’ Vasistha said, "he would 


ge direction, but one day I managed to confront him. I 
oked him in the eye, and soon his demoniac body began to 
| ppear. He then entered my heart and became quiet and 
aceful. I met several such demons in the forest and quietened 


merely by looking at them, but those who avoided me, 


still miserable.’ 


4 
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After listening to this strange story, Rama asks Vasisķi 
where the forest he described was, and who the demon was. 
Vasistha replies, "The forest is this world, and the demon is th 
mind. The hundreds of hands and eyes that he has are nothin, 
but desires (vasanas). The dark well is the household. I am 
wisdom (viveka). When I look at the mind it becomes quiet. 
Through contemplation and wisdom, the mind becomes quiel 
and the person attains supreme bliss.'! 

This story not only captures the nature of mind, but 
also hints at how it can be quietened. Nothing has to be done 
quieten it except understanding its nature and being aware of 
its activities. The mind is like a servant who misbehaves whet 
the master is away. 

We have already discussed how the mind and the 
world are created when absolute Brahman pulsates or 
imagines. One may be convinced by this explanation or one 
might not. It does not matter how the mind was born, and wł 
it has certain characteristics. The fact is that it creates misery 
and bondage, and if we wish to be happy, we ought to make: 
effort to understand the mind and set ourselves free. 

For the Yogavasistha, anything other than absolute 
consciousness or Brahman falls in the domain of the mind. In 
its view, the mind, intellect, ego, emotion, life-force, body, an 
entire cosmos, including space and time, are mind. 

Waa HIC WS KATE 
Wat enr weg APR argiat wen 


This entire world is created by the mind; the heavenly bodies are the mind; 


*111:18/19 
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ky is the mind, the earth is the mind, and the wind is also the mind? 
è yard q WWW = aha 

A IRM: BEA 

nd does not illuminate the heavenly bodies, 

re will be no light, even after the sun has risen? 


"erf SRN 
AA wu 


all the activities of the world begin after the sun rises; 
world comes into existence in the light of the mind.* 


1e entire cosmos is a creation of the mind, it follows that all 
laws of the cosmos and the properties of all matter are 
ited by the mind. This is because all that is visible or 

inable is produced by the mind. Mind is all — earth, stars, 
ky, living creatures and anything else we can imagine. 
I 4 Vasistha says that there is nothing real or unreal in the 
vorld. It is the mind that takes something for real or unreal.5 
he mind imagines the gross body and the world; therefore, it 
the mind that is responsible for the illusion.* 


qp emerat 
? world gets created like the illusory water is created by a mirage; 
š existence is momentary like the illusion of seeing two moons,’ 
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ay ag attela weisse wai 
mem ufa vare Ru wafer fenem N 


V 
: 


Following this, we could say that when the supreme t 


It makes a small thing appear big, a real thing unreal; 
Makes a tasty thing bitter, and turns a foe into a friend. 


consciousness (atman) vibrates, it can be called ‘mind’. Mind i 
not a thing; it is merely a name of the absolute consciousness |: 
that is imagining or pulsating of its own free will. When the E 
absolute consciousness stops pulsating, the mind disappears. | 


When it pulsates, it appears to be gross. 
aes dart Krīta | 
aera faeces At ATA Herr 


The gross appearance of the formless is called mind; 
Other than this the mind has no existence at all.? 


In the Yogavasistha, the mind is named variously as manas 
(mind), buddhi (intellect), ahamkara (ego), citta (individual 
consciousness), karma (previous deeds), kalpana (imagination) 
samsriti (flow, worldly life), vasana (desire), prayatna (effort), 
smrti (memory), indriya (sense organs), prakrti (nature), māyi 
(illusion), kriya (actions), jiva (living thing or being), and 
antahkarana (the internal organ).10 

We might ask why the mind is known by so many 
names. Vasistha says that just as an actor assumes different 


roles on the stage, so the mind engages itself in different 


* 11:10:20 
° 111:4:42 
*° 11[:96:13,14; see also 11:96:37-42111:115:18; VIA:114:18; VIA:30:28-32; VIB:143:37 
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ities and roles. For example, when a man cooks, he is 

1a cook, when he teaches, he is called a teacher, and when 

s a village, he is called a village head. Similarly, when 

performs various actions, it is known according to the 

role it plays.!2 

However, in Indian philosophy and more specifically 

he Yogavasistha, the mind is generally called ‘manas’ and 
XS 

The word 'citta', which stands for individual 

isciousness, should not be confused with a similar sounding 

rd, ‘cit’, which is another name for absolute Brahman or 
ipreme consciousness. While ‘cit’ is absolute, all change — 

appiness, misery, and action —take place in the realm of 

‘itta’ (mind or individual consciousness).!^ Although the 

zavasistha uses ‘citta’ and ‘manas’ interchangeably, at places 

us es ‘citta’ for the first stage when the mind is formed, and 

anas’ as a general term for anything other than Brahman. In 

trast to this, cit is the absolute self. 


of the mind 


na asks Vasistha several times how the mind is born, 
hether it is gross or subtle, what its characteristics are, and 


it works.!5 Vasistha replies that the mind is neither gross 


] 96:43-44 
facri aaf zero qum 


ta is the mind from which distortions arise (the Yogasara Upanisad, Mantra 7) 
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nor subtle; it is both.16 On the one hand, it is associated within 
supreme consciousness and on the other hand, to the i 
phenomenal world. It arises between truth and untruth, —— 
grossness and consciousness.!? The existence of the mindis - 
nothing more than a name. Just as the void is both subtle and — 
gross,19 the mind is neither subtle nor gross, but pervades 


everything like space. 


So what exactly is the mind? Vasistha says: 
fresragurard TAT: MATET 

AT ARI U qur mesi 

Out of ignorance, the mind arises from Brahman 

The ultimate power, just as a wave rises from the ocean.2° 


This analogy illustrates the relationship between the universal 
mind (cit) and the individual mind (citta). 

Wert web Wa see fe Aare 
AAT SATA STRAT: 1 | 

For the learned, the mind is nothing but Brahman; 

As they know that the wave is no different from water?! 


wal fe Mears Aaa ure 
fear aR Get watsqumafei 


16 The Chāndogya.Upanisad treats the mind as gross because it is a by product of food. If 
one does not eat food for fifteen days, the faculties of the mind stop working, (VI:7:1-6). 
Food is gross, so the mind that grows out of it is also gross. 

V |11:96:37-42 

* |11:112:13 

? In Indian philosophy, space is also one of the gross elements because we have no idea! 
it in deep sleep 

?? 1:100:1 
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s just will, and the nature of the will is to pulsate; 
pulsation arise actions and the consequences that follow.22 
Td aa demdsy. wur fnm 

a ferre gren 


e there is will, there is mind, and that is how it is sustained; 
jot possible to differentiate between the will and the mind.” 


te the mind is just an imagined thing, the world it creates is 
ed an illusion (maya). The concept of maya leads people to 
clude that the world does not exist. If that were the case, 
hom are maya theorists talking to? Maya just means that we 
perceiving things wrongly, that we are taking our true self 
be other than what it is or, as per the famous example, we 
taking the rope for a snake. Maya theory reminds us that 

2 snake is not there; it does not say that there is nothing 
re. Something is definitely there — the rope, but we are 
g it wrongly. This is because of erroneous perception 
ance). If there were no rope, there would be no snake. It 
is ignorance that creates problems. Once ignorance is 
ed with self-knowledge, the illusion disappears like the 
of the night disappears at sunrise. 
a HT heb AAA | 
i aa: Staal at fenemema d 
S is how the mind becomes the seed for the entire worldly creation; 
id this happens when consciousness directs itself outwards.?* 
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In Europe, following the Scholastics of the Middle Ages, F " 
Clemens Brentano (1838-1917) describes consciousness as 
‘intentional’, which means whenever we think, we think abou 
something. This view has now become a standard definition of 
consciousness in western philosophy. In Indian philosophy, | 
‘intentional’ consciousness would be called ‘mind’. It is the n 
that is intentional not absolute consciousness. Absolute is not 
conscious of anything; it is consciousness itself. 

Vasistha tells Rama that, although the mind gives rise 
to thoughts and imagination, it is itself a product of 


imagination and hence a myth. 
STARA: BSAA: AAC: | 
PATRIA Aled ATIKA: l| 


That is how this great long worldly dream comes to be; 
And all creatures move from one dream to another. ?5 


ca: agaaa gore: Rena 
"era fessa Aaa AACA | 


Once the false perception becomes strong, it becomes solid like a wall; 
Then whatever the mind desires, it experiences it as such.?6 


werfen aa datsatafā vsum 
sed Gaara safe | 


When the will becomes reinforced, the mind experiences external objects as r« 
Even so, whatever the mind experiences is just imaginary.?? 


rate wd werent 
Rari Ta eea wnewi 


The entire world is anchored in the mind, Rāma; 


25 |V:18:47 
25 |V:18:48 
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ge and liberation are also in the mind.” 


aracteristics of the mind 

se the mind grows out of the vibration of the supreme self, it is 
hly mercurial. It keeps fluctuating like a barometer. If we 
ourselves with the volatile mind, we are bound to be ina 
)etual state of unrest. If someone asks why the mind pulsates, 
that can be said is that this is the very property of the mind. If it 
es not pulsate, it would not be mind. 


as coolness is the property of ice, blackness of coal; 
ixtreme pulsation is the inherent nature of the mind.” 


tasi tha says that pulsation of the mind is called ignorance, 
nd we must end this ignorance by contemplating our real 

= 30 

$ Because the mind survives on ignorance and 
orgetfulness, the purpose of the Yogavasistha is to show how 


re are not the mind but pure consciousness. Then we have to 
if this claim is true. 


It has been asserted repeatedly that the mind does not 
ave an independent existence, that it is illusory because the 
nind depends upon Brahman (cit) for its existence. Vasistha 
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says that the mind is a parasite like a wild cat that eats an 


animal killed by a lion. ‘How can the mind, which is gross, 

exist without the cit?” asks Vasistha.?! It may be possible for a 

block of stone to have the power to move, but without the aid. 

of the universal self, the mind can do nothing.?? M 
Explaining how the mind is both absolute and dynamie, 

Vasistha says that the life force (prāņavāyu), is always pulsating 

and thus is gross, while the power of the absolute self (cit-šakti), 

is unsullied and all-pervading.? That which grows through the 

association of absolute power and vibrating life force (cit šakti 

and prāņaspandana) is called mind. 

Pad: IA Hard: Head AT: 

fete Meat Rear at AeA 

The relationship between the conscious power (cit Sakti) and the pulsating 


power (spanda Sakti) is called mind; 
As there is no ground for its existence, it is called false knowledge.3* 


It might be asked if the absolute is perfect and unchanging, 
why does illusion arise in it. The Yogavasistha says that just as 
the tree is hidden in the seed, illusory duality is inherent in 
every creature.” The supreme consciousness is absolute, 
omniscient and omnipresent, but since it is perfect and 
absolute, it must also include duality; otherwise it would not 
be absolute. The absolute has to be all-inclusive. It is perfect, 


but it has to include imperfectness; it is non-dual, but it has to 


31 y:13:50 
?? y:13:86 
33 V:13:87 
3 y:13:88 
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clude duality. No doubt the absolute is consciousness alone, 
it it must include matter too. It is pure bliss, but it must also 
e misery as well. It must have the desirable as well as the 
desirable things otherwise we would have to give a parallel 
atus to undesirable things. This would create duality or two 
ins: one of desirable things and another of undesirable. 
n we would have the problem of explaining how we can 
aim that the supreme power is absolute if it has no power 
ver the undesirable realm. In traditional language, if God is all 
0 , why can He not overpower evil? 
Vedānta says, although absolute reality is pure bliss 
d without any modifications and distortions, it pulsates 
use this is a part of its nature, just as it is natural for the 
to have waves. This pulsation is also known as 
gination or creative power, virancittva, forgetfulness or 


his is the illusory power, and it is also called maya; 
his is the supreme ignorance that creates the miserable world.” 


? process of individuation 
e the world comes into being through the willpower or 
desire of Brahman, the mind gets involved in its own creation 
De ause of the simultaneous birth of the ego (ahamkara), and 
intellect (buddhi). The mind either desires something or wishes 
) get rid of something. This tendency is called rága-dvesa 
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(attraction and aversion). In this, it is the intellect that helps 
choose between various options, and to find solutions to the 
problems we face every moment. Then there is the ego. This 
asserts its individuality by claiming — this is mine, this is not 
mine. Thus the non-dual is divided, and this is the beginning. 


misery because limits mean bondage, and no one likes bonda 
Radea vd fafe crema vadi 
MeAKAA Act MeaATSICS MST: || $ 
Consider the ego to be the seed of the tree called universe; | 


From it are born rivers, mountains, lakes, and oceans.*% 


Once the supreme consciousness becomes the mind, desires 
arise within it. Because of desires, it is the mind that enjoys 
things, suffers, dies and is born again, thus creating bondage 
for the individual. However, if the mind is illuminated by seli 
knowledge, it frees itself from bondage.?? Until then, we are 
guided by the mind. Just as a charioteer steers the horses in 
whichever direction he wishes to go, the mind takes the body 
wherever it wants.49 

Using another metaphor Vasistha says that the mind i 
like a bridge that can either take us towards the phenomenal 
world of misery, or towards the transcendental world of 
supreme bliss. Just as a child makes a toy out of clay, and ther 
destroys it to make another one, the mind imagines a body, 
and then destroys it and makes another body.4 


38 VIB:7:11 
3 |V:4:9 
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This creates a vicious cycle of life, birth and death. In the 
ing of creation, according to the Yogavasistha, gods such 
Visnu, and Siva were consciousness alone, and were 
to the cycle of life and death. It is only when the 
al consciousness, under the influence of the ego, began 
think it was different from the universal consciousness that 
cle of karma and births and deaths began. 

The Yogavasistha says that birth and death, and 
wen and hell are creations of the mind. In fact, whatever 
ascertained by whomever and in whatever manner is 
rceived by them likewise. Objects of the world in 
elves are neither good nor bad, neither desirable nor 
i ndesirable, neither bitter nor sweet. It is the perceiving 
ind that makes us feel that they are so. 
y | After the supreme consciousness begins to think falsely 
lat it is the body, duality arises. Now the unbounded and 
ite ātman becomes limited. It begins to feel that it lacks 
artain things, and because of this, it begins to desire certain 
things and avoid certain other things. To achieve or avoid 
gs, action is needed. All actions arise only if we think we 
ack something, and the belief that whatever we lack can be 
cquired from the outside. 
As the seed of action is the mind, it later becomes the 
experiencer of the result of its good or bad actions.*2 This is the 
beginning of our bondage and misery. 

It may be asked why the free and blissful atman 

es bondage and suffering. The answer is, first of all, that 


e also IV:11:25-27 
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this bondage is not real; it is just a game of the universal self 
and it is out of playfulness that the supreme self imagines i ŠĪ 
to be bound and limited. In any game, we make certain rules T 
and the players have to limit themselves according to those 
rules, otherwise the game cannot progress. We have discussed 
this in Chapters I, VII and IX. The same way, in a stage play, a 
perfectly healthy actor might play the role of a sick person, anc 
a strong actor might play the role of a weakling. In both cases, 
the actors are just playing their roles without giving up their , | 
true nature. 

Further, freedom means to have both options, to be 
free or bounded, to live or die, to love or hate, and to be 
good or bad. If we had the freedom to be good alone, it 
would not be freedom — it would be bondage, although we 
would be imprisoned in a golden cage. 

Thus, when the atman, of its own free will, pulsates 
and becomes the mind, the illusory world of the individual 
mind (jiva) comes into being (We have discussed this in 
Chapter IX). It must be noted that this transformation of the 
supreme self into the individual mind is only apparent, not 
real. Just as the moon is reflected in dozens of tanks and 


lakes, the supreme consciousness resides in different bodies 
va vita wer waaa: | 
SAT, ehfedrennTeerérsitsuTer ASST: LI 


Thus, there are individual selves in innumerable numbers; 
According to the imagination of the supreme consciousness.'? 


FAA: RT GT VIA aA ara N: 
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n: 5 of individuals were born out of the universal self in the past; 
jill be born in the future like the spray of vapour in a waterfall. 


st be remembered that the true nature of the supreme 
sciousness cannot be polluted. Just as a mirror begins to 

ect clearly after it is dusted, the mind regains its blissful 

u e with the dawn of self-knowledge.*5 Only when it limits 
lf by becoming a mind, does it seemingly become impure, 
ited, and bound. 

It is this ignorance which binds the mind and makes 
that it is different from Brahman or absolute 
dnsciousness. This ignorance is the cause of all misery and 
creates the cycle of birth and death. At the rate this 
norance is dispelled, our bliss and freedom increase. Bliss 
n arise with self-knowledge alone, as bondage is created 
it of ignorance. 


nderstanding the mind 

night be asked, if the mind is an illusion, why are we 

sing it? Why are we trying to define it? Why are we 

g to suggest ways of conquering it? If the absolute is non- 
1al, and if the world is unreal, why are we discussing the 

e of duality? How will this duality end by knowing the 
undamental truth? 46 
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We are discussing illusion because we do not realise i 
illusion. Although the mind is an illusion, maya, it is a d 
kind of illusion. It is important to understand that it is an ill 
because it affects our lives and makes us perform all sorts of 
actions. For example, in the popular example of the rope and 
snake, if we are aware that it is just a rope that looks like a snal 
we will not be afraid of it at all. This does not qualify as maya, ` 
for we have are not affected by this perception. It would qualify 
as maya only if we were compelled to do something after we — 
perceived the rope as a snake. We should either run for our live 
or try to kill the snake. 

Vasistha says that the illusory power of maya is so 
strong and dynamic that the world is swallowed up by 
something which has neither a body nor any shape. Could 
anyone think of a greater absurdity?*7 

The mind is an illusion, and the world it creates is also 
an illusion because something real cannot emerge from an 
illusion. The myth survives the way dreams survive, as long at 
the person is asleep (ignorant of the self). 

If we were not affected by what seemingly goes on 
around us, it would be foolish to discuss it. We discuss the 
nature of illusion because we take the whole chimera 
(prapafica) to be real. We are not only dreaming but are also 
taking the dream to be real. This is why those who are awake 
(such as gurus and wise men) teach; otherwise there would be 
no point in teaching. 

Knowledge is stressed because duality emerges out of 


ignorance. If duality were real, knowledge would not have 
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pelled it and the thesis of Vedanta would have collapsed. In 
e popular example of rope and snake, if the snake were real, 
ing light on it would not have made it disappear. In fact, 
eality would become established with certainty. 
Vasistha says it is just for the sake of instruction that 
ality has to be assumed initially, although there is no duality 
S such. Brahman and the world, consciousness and mind, 
c tion, and agent are not different, just as the flower and its 
agrance are not different. It is only to make the uninformed 
inderstand that it is said that the world grows out of Brahman. 
doctrines are not preached to the knowledgeable. Until 


juality is presumed, discourse becomes impossible.*? 


Suppose some apparatus is malfunctioning; in order to 
repair it we would have to understand how it works. To 
understand how it works, we would have to rip it apart. This 
ri ping apart is akin to assuming duality in the non-dual reality. 
By assuming duality, it becomes easy to understand reality. 
All discussion about mind, ego, ignorance, free will 
and so on is only to awaken a person who is having a dream, 
whether it is a good or a bad dream. Therefore, in the 
phenomenal domain, discourse has meaning, but in the 
absolute domain, it has no meaning. Medicine could be 
eficial for a sick person, but it could be harmful for the 
althy. 
Further, although absolute reality is one, it can be 


viewed from various levels. Whichever level we choose, we 
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begin to identify ourselves with it, and that level alone begi 
to appear to be real to us. This is why there is so much 


animosity between various doctrines, philosophies, and 


religions. F 
Iq rer AM merear AtaAASTT! Jj 
at der Wm ren SAAT 


Whatever is perceived by the mind in whatever manner; 


It is experienced likewise in like manner.5! 
aaa fas aft aAA 
gata fraefaterqedmi 


By taking nectar to be poison it becomes so; 
And if you have a friendly approach, an enemy becomes a friend.5? 


We see that creatures live in all sorts of environment. We die - : 
by taking poison, but there are organisms for whom the same 
poison is food. This much is understandable. The point is, if by 
merely thinking poison can become nectar, why do we die after 
taking poison? The answer to this is that our conditioning is 
not strong and dense enough yet. The organisms that thrive on 
poison have been conditioned thoroughly. This is why for 
them it is not poison but food. The conditioning has to be 
dense and sustained long enough for it to work. 

Although we have the freedom to view the world from | 


any level, whatever level we view it from, our world becomes 


“Grade NAT! WI FTA: Whe af Vacate ALTA: 
ada safe 

You become whatever you take yourself to be. If you think you are a body, you become so; 
And if you take yourself to be Sacchidananda Brahman, you become so. 

(The Vicarabindu Upanisad, Mantra 8) 
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wise. One of the main characteristics of the mind is that the 
iy we think, our life gets affected accordingly — Ya matih sā 
tirbhavet. As will power (sankalpa Sakti) is the fundamental 
ature of the mind, whatever sort of world the mind imagines, it 
reates that sort of world through its will power. 
From the absolute standpoint, the mind and the world 
lo not exist at all, but because of our own limited vision, we 
annot view the truth from the absolute dimension; we see it 
rom the phenomenal standpoint. From this viewpoint the 
nind appears to be real and the absolute appears to be unreal, 
n d because the mind appears to be real, it has a profound 
ffect on our lives. For instance, when we see a beast attacking 
E a dream, we get frightened; our heart begins to thump 
lently although the beast is not real. We realise the beast is 
anreal only upon waking up. While we were dreaming, it was 
5 as anything else. 

Thus the mind is the cause of all experience, as it is the 
mind that cognises the external world, as well as internal 
feelings. Whatever is experienced in the light of the mind alone 
is called direct cognition, pratyaksa.5* 

A 

mag quw weg Ferg wi 

roi wat sia mend famem 

hal the joys and sorrows and in the creation of various objects; 
The mind alone is the doer and the enjoyer; mind is man indeed. - 
A Petey neam ire rms 

M 


un 
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wer RATA TAA ww 


Lemon and sugarcane are neither bitter nor sweet, nor the moon cool and fire 


hot; 
Whatever is imagined in whatever manner, it is experienced likewise by the 


mind. 

Gan pelas qo aaa pen 

fata anmai aft TE ATA: 11 

Look at the powers of the mind, without the need of space and time šā 
It makes a white thing appear black, and a black thing white” à 


TET uus aaa fena 
AAAS AU A SETS mpi 


If the mind is engaged elsewhere, the tongue does not 
Experience the taste even of well-chewed food.5% 


uferdgse dq GS vt weed 

saa rem EASA fue wem 

What the mind sees alone is seen, what is not seen by it is not seen; 

The sense organs create them accordingly, as one sees forms in the dark.*? 


Since time is also created by the mind, it is not absolute. For 
example, it is common experience that when we are in misery, 
time moves slowly, and when we are happy it passes quickly. 
Vasistha says that it is only because of the mind that a single 
night appeared to be twelve years long for King Hariscandra, 
and an entire age passed in a moment for King 


Indradhyumna. If the mind is happy, even the extreme 
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> of hell becomes pleasurable, just as handcuffs and 
ains become pleasurable for someone who believes he is 
ing to become king next morning.*! 
The upshot is that it is the mind that is the enjoyer or 
fferer, not the gross body and the supreme consciousness.*2 
] this enjoyment or suffering is experienced because we 
rget our true blissful nature and identify ourselves with the 
id-body complex. If an actor from a rich family, who is 

ing the role of a beggar, identifies himself with the 
aracter of the beggar, he takes the sufferings of the beggar as 
dis own. He is then as miserable as a real beggar, although his 
ufferings have arisen out of forgetfulness of his true self. This 
is why Vasistha says that it is the uninformed who suffer 
orrows, not the enlightened. The uninformed take the body- 
mind-complex to be their true self forgetting that they are 
essentially absolute Brahman; the enlightened, on the other 
hand, realise that they are absolute Brahman and the body- 
mind-complex is just a temporary attribute they have acquired 
because of their past karmas. 
; Although the senses operate because of the mind, and 
he mind needs the senses to cognise, the mind is independent of 
the senses, as it is the mind that creates the senses. When the 
mind wishes to see, it creates eyes; when it wishes to hear, it 

eates ears; when it wishes to touch, it creates the skin, and 


hen it wishes to smell, it creates the nose.4 When it wishes to 
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taste, it creates the tongue. Just as an actor on stage performs 4 
various roles, the mind performs various functions in the body 5 

Thus constantly affected by likes and dislikes, the min 
is always choosing from the unlimited options that the world | 
presents. 

A strange trait of the mind is that if it does not get the — 
object of its desire it becomes miserable, and if it gets the object 
of its desire, it gets bored with it and later miserable. It wants ` 
to get rid of what it worked so hard to get, and begins to look. 
for something else. Because of this, the mind is always 
fluctuating, always unsatisfied. It fluctuates because it desires $ 
something all the time. ' 


If we could get over desire, the mind would quieten on its own. 
Is this possible? j 


———————————— 


+5 111:110:19 


Chapter XI 


The Nature of Desire 


hat would life be without desire? For most of us, a 
person without desire is as good as a dead. Life 
means to desire and to hope. We think, a person 
ithout desires lacks motivation, and has no zest for life. 
There is some truth in this claim as desires keep us 
ivated, and give us respite from the miseries of life but we 
forget that the desires that have been fulfilled later 
ppointed us, or just caused us to desire more. All fulfilled 
ires turn sour in the end. 
This world has so many wonderful things to offer, why 
Bo we never derive any satisfaction from them? The answer is 
that the world is changing every instant. Some things change 
quickly while others take some time, but they change 
ertheless. How can an ever-changing world satisfy us? First 
of all, we do not usually get what we want easily, and even 
when we get it, we want it to remain in the same state forever. 
This is impossible. The object of our desires changes, as 
constant change is an inviolable law of nature. When we see 
that the object (persons included) has changed, we feel let 
down; we feel we have been cheated, forgetting an important 
fact that we have also changed over time. 


| 
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Disappointed, we look for the next thing, in the hope 
that it will give us happiness, but as that thing is also subject to 
change, we become miserable and look for something else. —. 

At some point, we begin to wonder if there is anythin: g 
at all that can give us peace. At this point, for some of us, the 1 
journey to the self can begin, although it may not necessarily — $ 
begin for all. Most of us continue to hanker after desirable 


things all our lives. 


Before embarking upon the journey to know the self, the first 
task should be to understand the mind and its workings 
because the root cause of our problems is the mind. It is the 
mind that creates duality, and as long as duality is willed or 
imagined, misery will persist. 

Why do they say that the world is nothing but misery 
Do we not experience happiness sometimes? 

We shall examine this claim in parts. If the world were 
nothing but abject misery, we would end our lives without 
hesitation. Those who lose all hope commit suicide but for 
most of us there is always hope, there is always a tomorrow, 
because the mind survives on time. 

Time means either the past or future. The present is not 
part of time, according to Vedanta, as the present is existence 
itself, and existence is beyond time. Time means memory. To 
'exist' is not memory, it is a fact. We do not say, ‘I remember I 
am’; we say, ‘I am’. 

Most of us, however, are always thinking either about 
the past or the future. The past is over; there is no point in 


reliving past glories or repenting for our mistakes. Dreaming 


t the future also does not help us. It simply wastes the 

It is the present that matters. If it is lived fully, our 
ries and conflicts disappear because those who live in the 
sent become free of the mind. 

The mind is always thinking about the past or the 

e because the present is death for the mind. The mind 
vives by making us think that although things might be 
today, they will be better in the future. Some people, on 

ie other hand, like to live in the past. Since the past can never 
e back, they become miserable. 

If we examine this problem, we find that all the joys of 
he past have lost their lustre and, in most cases have turned 

T | misery. What has gone wrong? The fact is that it is not 
things that possess properties called ‘joy’ and ‘misery’. It is our 
mind that attaches these properties to things. It is for this 

ason that no external object can give us joy. Even when it 
pears to, the joy is fleeting, as the mind is fickle and gets 

ed with everything after a while. 

This is why the learned say that only the ‘real’ can give 
and the unreal can only bring misery. There is no greater 
eality’ than the mind. 

As we have mentioned before, truth is that which exists 
ays. It is unchanging, and an untruth is that which comes 
into existence for a short while and is ever changing. We notice 
that nothing in the phenomenal world has always been there, 
and it is changing all the time. This is the reason nothing can 


ive us lasting happiness. As King Janaka muses in the 


Es 
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Kinds of Desire 


Desire for the body (Deha vasana): Excessive attachment with the body 
is one of the mains reasons of our misery. We should take care of the 
body and use it to our advantage, but we need not be obsessively 
concerned about it. Nobody wants the body to grow old knowing full 
well that it will. Rarely are we happy with the kind of body we have. 


Desire for recognition (Loka vāsanā): To be recognised, to be popular, 
to be powerful in society keeps people motivated. This desire, however, 
can become a mental affliction, and in extreme cases make us power 


hungry and dictatorial. 


Desire for the scriptures (Šāstra vasana): Excessive desire for a good 
thing can also become a problem. Reading scriptures to acguire 
knowledge is beneficial in the guest for bliss, but this to can become an 
obsession. Many people go on reading one scripture after another 
forgetting why they are reading it. Too much attachment to the 
scriptures can make us fanatical. After self-knowledge is gained, we 
should give up scriptures just as medicine is given up after regaining 
health. The desire for reading scriptures and quoting them is one of the 
most difficult to overcome. 


Yogavasistha, ‘My life comes into existence for a while in this 
seemingly timeless world, and shame on me for trying to pin 
my hopes on it.’2 

The truth is that worldly objects in themselves can neither 
give us joy nor unhappiness. It is the expectation of deriving 
happiness from them that makes us miserable. This is why a jnani 
is immensely happy while we are miserable, although we live in 
the same world. Just as beauty is not inherent in a thing but in the 
eye of the beholder, happiness and sorrow are not innate in things 
but in our mind. This is why joy turns into misery and misery into 


joy, depending upon the state of our mind. 
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As we have seen, the cause of misery is the volatile 
ature of the mind. We might ask why this is so. Why did nature 
ot give us a stable mind? The fact is that a stable mind would 
? of no use at all. A cardiogram, the instrument that measures 
e vibrations of the heart, for instance, cannot give us accurate 
a ation unless it is highly sensitive to the slightest tremor. 
he more sensitive it is, the more accurate and useful it is. But if 
he doctor loses his calm by looking at the vibrations of the 
ardiogram, he will not be able to do his job well. 
The mind, along with the five senses, is nothing but a 
ism that serves the body; it helps us survive in the 
world. It has to be extremely sensitive to the changes around us 
o that we can assess the situation. In order to analyse and 
make sense of the information that it perceives, it first has to 
down the incoming information. This is why the mind 
cannot deal with anything that is not polar. The mind evolved 
to deal only with entities that are polar or dual. 
F Polarities or dualities create conflict, but they also 
Teate beauty. For instance, it is because of the contrast 
een various colours that we enjoy the beauty of a flower or 

a sunset. In fact, on the phenomenal plane, polarities (māyā) 
alone is of use to us. Drawing on the analogy of clay, we notice 

tclay itself is not of much use to us, but the pot that is made 
Of clay certainly is. 
i Coming back to polarities, the problem is not with the 
mind as such, but with our total identification with it. Thus, as 
long as there is mind, there will be polarities; there will be a 
sense of space and time, and there will be an ego. As long as 


there is ego, there will be misery. Even the seeming joys and 
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pleasures that the mind gives us are nothing but misery in  — 
disguise. No one actually wants misery, but since everything in 
the world is made of polarities, joy is necessarily accompanied 
by sorrow, as it is the other side of the coin. We might want 
only one side of the coin but this is impossible; the other side | 


will necessarily come with it. As Janaka muses: $i 
TĀS Ra aA af AT 5 
way ats gat fees VAATUEAII 


Along with existence is destruction, along with beautiful, the ugly; 
Along with pleasure is pain; this being the case, what can I ever desire? ý 


Further, the mind is never happy with one polarity for very 
long. After a while it seeks change. Since it is the mind that 
creates the world, and since it is this that creates desires, and 
likes and dislikes, it is the mind that motivates all action 
through its will power. Thus, only actions that are motivated 
by the mind are called actions, and not those that happen in 
spite of it. 

aa AA det wem fāfē weal 

"reed Aa MATI AE ATN 

Rāghava, consider what the mind does alone as done; 

And what the mind renounces, consider it as renounced.* 


There are several functions that the body performs, such as 
breathing, blood circulation and the rest, but these do not 


qualify as actions, as there is no intention or will behind them. 


2V:9:41 
4 ]l:110:14 


263 


, unintended actions performed by humans cannot be 
ed actions. Only intentional actions that are guided by the 
id and the ego are subject to blame and praise. Going by 
ogic, when we give up the ego, quieten the mind and 
zin to live according to the inner law (rta), we become free of 
n, as well as piety. 
The mind, when faced with a situation, first assesses it 
d decides on a course of action. Once the mental decision to act 
‘a certain way is made, physical action follows. In other words, 
ni body is the vehicle or instrument of mental actions. As 
e ntioned earlier, the mind perceives the world, and is then 
ther attracted to certain people or objects, or is repelled by them. 
/hen it has a desire for a certain person or an object, it makes a 
solve to gain possession. However, life is not easy. There are 
ers who wish to possess the objects of our desire, so there is 

at competition among humans for desirable things. 
? No matter how many things we seek and get, 
verything turns sour in the end. The solution is to drop the 
g , drop the tendency to desire things, and accept whatever is 
E... of our actions. 
| Giving up desire does not mean to become totally 
ninterested in life. It just means to live life fully in the present. 
we desire something, it means we do not have it now, for we 
annot desire what we already have. In order to get it, we need 
a we need to make an effort, and we need resources. Since 
ye have no control over the future, we keep running to fulfil 
ur desires. The moment we fulfil one desire, we run after 
nother, and then another. This goes on as long as we are 
irected by the mind and the ego. 
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When we become masters of the mind by annihilati 
the ego, we become free of greed and desire. We become | 
blissful, quiet, non-aggressive, polite, strong, and possesso 
a super body (mahana Sarira).° 

How do become possessors of a super body by 
becoming the masters of the mind? 

Right now we are using only a tiny fraction of our 
mind and body complex because of the limiting factor called 
the ego. Once the limiting factor is removes, we gain access 
the entire energy of the universe. Earlier the body got had o 
limited energy, and because of this it got tired and worn out - 
easily. Now it becomes capable of performing things that we 
could not even imagine earlier. | 

After gaining self-knowledge, seekers become free of 
mind (acitta), as they become like blank space.$ Does this mean 
that liberated people have no mind? How do they manage to | 
get by in the world? 

As long as the body is there, the mind will also be th 
How else would we do our daily work? How would we 1 
communicate with others, and how would we associate with the 
world? All talk about conquering the mind, annihilating the eg . 
and becoming a no-mind means we should become masters of 
the mind or ego. We have to learn to tame the wild horse, but 
should not incapacitate or kill it. The enlightened also have a 
mind, but they are the masters of it.” Once we become the 


masters of our mind, we begin to use it to the best of our 
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te ge. From being an uncontrollable wild horse, it becomes 
Inthe following chapters we shall see how the ego 
rates, and what can be done to subdue it. 


Chapter XII 


The Ego and Its Workings 


ho am I? This is a question which even the least 

philosophical minded among us ask when in a 

pensive mood. The answer might seem obvious, ~ 
but it is only deceptively so. 

Most of us take for granted that we are the body. But . 
we soon realise that the body constantly changes. It is 
susceptible to disease and old age, and finally dies. On the 
other hand, if a limb is severed, although we would be at a 
disadvantage in doing our worldly duties, our selfhood is in nē 
way reduced. If a woman loses two limbs, we do not say she is 
half a woman, neither does she feel she is half a woman. 
Therefore, the body cannot be the self. 

Some of us think we are the mind, and identify 
ourselves with the thoughts, beliefs, and ideologies we hold. 
The fact is that the mind and thoughts also go on changing. In 
childhood we have a certain set of ideas, and as we grow up, we 
might not hold those ideas any longer. We might also change 
our ideologies: a communist might become a liberal, a liberal 
might become a rightist, and a rightist might become a leftist. 

From birth to death our world goes on changing, yet 
the one who experiences this constant change remains 


unchanged, otherwise who would notice the change? If I were 
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t from the child I was many years ago, how would I 
mber the experiences of my childhood? There has to be 
ing that has not changed all these years. 

Throughout our lives, we see objects, other human 
ings, animals, trees, mountains, houses, cars. We experience 
y and sorrows and ups and downs. In all this seeing and 
periencing, we notice that the one who is seeing and 
periencing all these things and situations is aloof from 

ing else. 

It must be noted that even the body, mind and 
telligence are part of the world, as they, too, go on changing. 
e self is independent of all these. In other words, there is the 
t jective world, and a subject that is experiencing it. We might 
sk which of the two (the self and the phenomenal world) has 
independent existence; in other words, which of the two 
annot exist without the other, and which will continue to 
urvive in spite of the other. 


S 
: We have two dimensions: one is the body that moves 
n performs actions, and the other is the mind which thinks, 
a decides and performs other mental functions. The body, 
ever, cannot do anything without the power of the mind. 

he body is in a state of constant change and finally dies. 
: On further investigation, we find that even the mind 

es on changing all the time. Behind the mind are thoughts, 

it they too are transitory. Finally, we come to consciousness 
vhich is the actual witness of all that is going around us. While 
he whole creation is in a constant state of flux, including the 


nind and the intellect, there has to be ‘something’ that remains 


1 
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unchanged. Change can take place only in something that i 
does not change. That something, according to Vedanta, is 


supreme consciousness (atman). 


The three states of consciousness 


There are the three states of consciousness: waking, dream ami 
deep sleep. When we wake from a dream, we notice that, 
behind the dreamwork, there was someone who was seeing the 
dream. The dream world was unreal, but the subject 
experiencing it was not. After we get up from deep sleep, 
although we do not remember anything, it is clear that 
someone was there, having the experience of deep sleep, 
otherwise how could we say, ‘I slept well’? Further, although 7 
there is a discontinuity in memory in deep sleep, upon waking 
we remember the events that happened before going to sleep. 
From this we infer that, even in deep sleep, our selfhood was 
not totally dissolved. 

We take up the waking state now. It is quite possible 
that, just as the dream world appeared very real to us but was 
actually unreal, the world of waking state (jāgart) could be as 
unreal. Here again, although the waking state might be unreal, 
the experiencing subject is without doubt real. 

The question then arises: Who is the common 
experiencing subject of these three states? It cannot be the 
body, as this is nearly unconscious in the dream and sleep 
states. It cannot be the mind, as this undergoes a change during 
the dream state. For example a king might dream that he is a 
beggar. In deep sleep, the mind is not there at all, which is 


why we do not remember anything upon waking. If it is not 
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> body or the mind, it has to be something beyond these. 
lanta says that it is the individual consciousness or the true 
aif, as it experiences all three states without itself undergoing 


According to the Yogavasistha and other non-dualistic 
le āntika texts, there is one supreme conscious reality, which 
reates the world, preserves it and finally destroys it. This 

up: eme reality is the real self, as it is absolute and 

incha ging. It exists in the three dimensions of consciousness 
nd time; in other words, it is eternal. It is essentially pure 
onsciousness (cit), but when it imagines the world, it is called 
)y several names, such as the mind, the ego, or the 

r : īdividuating principle, depending upon the different 

fui ctions it performs. 

E Sha gta un 

Jaaa fri fafacira ferenti 


Being alive and conscious, it is called the individual self; 
getting oriented outwards, it is called the mind.! 


erat eredera eR 
xeafirdtaai 


| V en it makes clear decisions, it is called the intellect; 
When it imagines, contemplates and becomes a knower, it is called the mind? 
^ 


Uae HAA! 
i RaRa smeafararfsr: ti 


The idea that ʻI am somebody is called the ego; 
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It is called mind by those who know the scriptures. 


The Sanskrit word, ‘ahamkara’, is generally translated as ‘egdi 
Having understood how the mind comes into being, we shall b: 
now try to understand the meaning of the term ‘ahamkara’ — f 
what it stands for, how the idea of the false self or ego ! 
originates, what effect it has on our lives, how it creates misery 
for us, and how it can be quelled. | 

The Yogavasistha says that as long as we are governed. 


by the ego, we can never experience true bliss. 
Ultra Kg Aa 

AREA Tact fea srt 

All distortions such as happiness and sorrow that arise, 
Are the consequences of alterations created by the ego.* 


The question then arises: If the ego is the cause of our suffering 
why is it there in the first place? Why do we so strongly cling 
to it? Would we not be better off without it? The answer is ‘no’, 
because there are two realms, the phenomenal and the 
absolute, and they are governed by different laws. The ego is 
indispensable in the phenomenal world, because it is the ego 
that creates the world. This is the reason it is an indispensable 
tool for survival and progress in the physical world. It gives us 
a sense of identity by making us different from others. How 
would a creature defend itself if it did not have an idea of ‘self, 
and if it did not have an idea of ‘the other’? Without the idea of 
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100d, when hungry, I would not feed myself; without the 
of selfhood, I would not defend myself in danger. 

It is because of having a strong ego that humans have 
ged to dominate the world. However, it is also because of 
selfsame ego that humans seem to be the most miserable 
es on earth. Anything that can be useful can also be 
1l if we allow it to become our master. The ego is the 
pediment in our quest for the true self, because in the non- 
ual realm, there is pure consciousness alone; there is no 
impetition, no struggle to succeed — everything is pure bliss, 
ida. The ego has no place there. 

The Yogavasistha says that whether it is the body of a 


sage or someone ignorant of the self, it cannot exist without an 


No one in the world wants to be a nobody. However, the 
Yogavasistha reminds us that the ego does not have an 

n ependent existence. It owes its birth to ignorance. It arises 

it of false identification with the external world and we begin 
to consider the ego as our true self. 


How can we say that the ego is false, that it has no 
istence? If it is a myth, why does it create so much suffering 
in our lives? We have discussed earlier that even a false or 
l thing can generate misery. For example, if, owing to 
clerical error, a medical report says that we are suffering from a 
inal disease, our world is turned upside down. The report 


5 false, but the misery it generates is real. It could kill us. 
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T 


The ego, or what we refer to as T, isa projection of the 
mind that arises out of our association with worldly things. . i 
The ego, along with the mind, is one of the main causes of | 
misery and suffering, and the greatest obstacle in the path of 
ultimate freedom and bliss. 

If the ego generates nothing but suffering, why do we ; 
not do something to get rid of it. The truth is that the ego is the 
prime cause of misery, but we do not realise this because the | 
ego is also the source of all the joys we know, although these 
joys turn out to be nothing but misery in the end. If people 
around us tell us that we are beautiful, strong, and intelligent, ! 
we are overjoyed. However, if they tell us that we are not 
beautiful, strong, and intelligent, we feel miserable, although 
we might actually be beautiful and strong. 

When we do well, make money and rise in position, 
people begin to respect and fear us. This is gratifying because 
it makes us feel we are ‘somebody’. But when we lose our 
money and position, the same people ignore us — now we 
feel miserable. This is why it is said that the ego does not have 
an independent existence — it is created through the opinion 
of others. 

When a child is born, we give it a name, otherwise 
how would we distinguish it from others? This name, however, 
is a mere label; we are not born with it. As the child grows, 
this label becomes inseparable from the child's personality. 
Some people are so touchy about their name that they get upset 
if it is mispronounced or misspelt even slightly. 

As we grow up, we begin to attach other labels to our 


self, such as education, profession, ideas, and place in society. 
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ie course, all these acquired labels (upadhi) become so 

īgrained in our minds that we begin to see them as integral to 
r selfhood. Without them we would lose our identity. Strip a 

ng or a minister of their power, and they become totally 
iserable because of their strong identity with power. Strip a 

sin an of his wealth, and he is lost. Take away a person's 

eligion, and the result could be disastrous. 

ü All our lives, we attach one label after another upon 
irselves. These labels, no matter how gratifying, will be 

r atched away sooner or later. The body, however strong and 
eautiful, will perish; our brothers, sisters, wives, husbands, 

ind children are not permanent; wealth and status, too, are 

ten porary. However, all these give us a sense of identity, and 

itis this false identity that creates the ego. 

This is why the Yogavasistha says that the ego which 

grows out of these associations is a myth, because none of these 

: body, wealth, power, status — is our true self. They are 

temporary adorations and assumed titles or roles (upadhi). 

| The ego does not have an independent existence, as it 

5 a body, wealth and so on to sustain itself. Anything that 


is acquired (upadhi), and anything that changes, cannot be our 
rue self. 
How does the ego create bondage and suffering? When 
we identify ourselves with our external possessions (the body, 
and intellect are also external) we get a sense of 
= and we also begin to experience fear, for we 
ight lose them. We get angry if someone hampers our 


ogress; we become fearful of losing our possessions, and we 
ome possessive of what we have. The greed to have more 
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and more, the desire to protect what we have, and the fear of . 
losing it creates bondage. This is how misery begins. q 
"er PKT eat Hewat gai 3 
FESR AMAT dat AIA | i 


Of its own accord, the self imagines its separate illusory existence; 
And this idea of selfhood becomes the cause of worldly bondage.’ 


"E eoo 4 Seu 


This is how the ego operates. It creates sorrow, yet it also gives. 
us some gratification. After all, what is more gratifying than 
the feeling of ‘I am so and so’, ‘I did it’, ‘I am beautiful’, ‘I am 
rich’, ‘I am intelligent’, ‘I am humble and pious’? The main 
purpose of our lives seems to be to become ‘something’, to get. 
noticed, to get recognition. The ego keeps our world going, and 
this is a good thing if we think this world is all there is, and if ` 
we are satisfied with the fruits it offers. But no matter how 
successful we might be, no matter how wealthy and powerful . 
we might be, or how knowledgeable, we always seek more and 
more, and as long as we seek more, we can never be happy. 

If we come to realise that our desires can never be 
fulfilled through worldly possessions, we might begin to look 
for something beyond. 

What is beyond? It is certainly not the mind. The mind 
has the power to will, but it is gross and material because it 
gets affected by the intellect. The intellect which decides for us 
is also gross because it is controlled by the ego, ahamkara, and 
we have just argued that the ego is an illusory creation of the 
individual consciousness (jīva). 

The Yogavasistha says that there is one universal self 
(Brahman, paramatman, atman, cit). When the universal self 


51:96:19 
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intifies itself with a particular body, it becomes an individual 
f (jiva). These two are essentially the same, just as the 

versal space and the space within a pot are the same, 
gh they might appear to be different. Because the 
ividual self is oriented towards the external world, it is 
s. There is only one self, and it is called super 
sciousness, mahacitti. It is pure and unblemished. 
Although the mind-ego complex is illusory, it is our 
sre atest enemy. This is the reason gurus and scriptures repeat 
nd essly that we ought to kill the ego. 
The phrase ‘kill the ego’ has generated a great deal of 
tisunderstanding among the seekers of self-knowledge. Most 
of those who hear it think that one ought to become a non- 
entity, a nobody, an unfeeling person, or a doormat. This view 
totally wrong. We ought to ‘kill’ the ego, but not the sense of 
‘selfhood’. The idea of ‘selfhood’ is called ‘asmita’, which 
means ‘the sense of being’, and it has to be distinguished from 
the word ‘ego’ (ahamkara). An enlightened person does not 
have an ego, or we can say, he has become a master of his ego, 
but he certainly has a sense of selfhood. When hungry, he feeds 
himself, not someone else, when in danger, he defends himself. 
Without an idea of selfhood, there would be no difference 
between a conscious person and insentient matter. 
; How does one conquer a foe that does not exist? How 
does one tum it into a friend? This is the whole science of self- 
knowledge or what is called adhyātma jñāna or Brahmavidyā. 


3 
à 
i 

1 
+ 


Chapter XIII 


i 
Knowledge the Best Method ` 


t the beginning of the Yogavasistha, King Sutiksna 
asks Sage Agasti whether human effort (karma!) or | 
self-knowledge (ātmajūāna) or both brought about 


freedom from misery (moka). The Sage replies: 
SAMS Tara zem wp ufa wea 

Wad AAA VIA WA Wei 

Just as birds need two wings to move about in the sky 


Both self-knowledge and effort are needed for final liberation. 


HAAHAMN Aas atetsfromadti 
fee waste: rem quu fagi 
Knowledge alone or action alone does not lead to liberation; 


Hence the seers advocate both as a means to final liberation? 


When someone thinks of ultimate liberation, it is natural to ask 
how liberation can be attained. However, by asking ‘how’ we 


unknowingly accept that we are bound. 


* Some commentators use the word ‘karma’ mainly for the Karmakanda section of the 
Vedas which deals with rituals and sacrifices to attain worldly gain. It must be noted that 
‘karma’ also means the accumulated good or bad actions of the past (see Chapter XVI). In 
this chapter, the word ‘karma’ refers to actions performed through free will, unless stated 
otherwise. The word ‘action’ is also used to mean actions carried out with free will. 
415417. 

*1:1:8 
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If we are unwell, it is natural to ask how we can regain 
god health. If we consult doctors in spite of being healthy, it 

1 only mean we think we are ill. In such a case, the only 
ag the doctor has to do is to prove that we are in good 
or he might give calcium pills so we feel we are being 
ated. In the same manner, Vedanta says we never lost our 
edom, so the question ‘how to become free’ does not arise. 
Ii that needs to be done is to show us that our sense of 
mdage is mistaken. 
Since the matter is not that simple, let us get back to the 
juestion of whether self-knowledge (atmajfiana) or human 
f (karma) is the means to attain liberation. It should be 
10ted that, later in the book, Vasistha tells Rama that there are 
wo methods of quietening the mind: jana and yoga. 
tt freres ah sme U wea! 
perge fe sme Berger 


two ways of destroying the mind, Raghava, are yoga and knowledge; 
ga is regulation of mental distortions; knowledge is investigation of the self.* 


e we have a third word 'yoga' here, we must first be clear 


ihat the words ‘jfiana’, ‘karma’, and ‘yoga’ mean. 


We could begin with the words ‘karma’ and ‘jana’. The Vedas 
ily consist of two portions: one is called Karmakanda 
d the other Jnànakanda. Karmakanda is also called 
Pūrvamīmāmsā, and as the name suggests, deals with actions, 


V:78:8 
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t 
duties, rituals, and sacrifices. The author of this section of the ' 
+ 


Vedas is Jaimini. É 

The second portion, called Jñānakāņda, is also known 
as Uttaramīmāmsā or Vedanta, and deals mainly with self- j 
knowledge. Its author is Vyasa, who was the guru of Jaimini. - 
The goal of Uttaramīmāmsā is final freedom, moksa, kaivalya, - 
or nirvana. It holds that the individual and the universal self 
are one, and bondage arises out of ignorance. Since ignorance . 
can be killed by knowledge alone, no physical effort or method 
is required. 

Pūrvamīmāmsā stresses human action to achieve the 
goals of life, and goals can be achieved in several ways. To lead 
a comfortable life, one needs wealth. To earn wealth one could 
work hard, inherit it, or acquire it by dishonest means. 

Society applauds us for what it considers to be good 
actions, and punishes us for bad. If society did not reward or 
punish us, there would be chaos. 

Pūrvamīmāmsā is about how things ought to be done 
(dharma), and it does not stop at judging our actions in this life 
alone. It says, depending upon our actions, we either go to 
heaven or hell. However, there is a catch here: after we exhaust 
the results of our good or bad deeds in heaven or hell, we come 
back to earth and start afresh. Nothing more is promised by 
Pürvamimamsa. In other words, it does not talk about the 
possibility of final freedom. 

Purvamimamsa is important because not all of us are 
interested in ultimate liberation. Most of us would like to live 
in this world and be successful in our pursuits. As the 
knowledge of this section of the Vedas is about the 
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enomenal world, this knowledge undergoes change with 

e. With progress, old methods are replaced by more 

vanced science and technology. In prehistoric times, they 
stones to start a fire, but now we have more efficient 

. This is why most of the knowledge of this section of the 
edas is redundant now. 

Vedanta or Uttaramimamsa, on the other hand, does 

iot emphasise action, as human effort can, at most, give us a 


tresses self-knowledge (ātmajūāna), which frees us from 
worldly misery. 

Since the Yogavasistha deals mainly with final 
iberation, throughout, it says that self-knowledge is the only 

r neans of final liberation. At times, it advocates physical effort, 
as a preparatory step, to cleanse the mind, but the real 


everal times, stressing that ultimate freedom is attained no 
other way. In this chapter especially, the word ‘knowledge’ 
stands for ‘self-knowledge’ not worldly knowledge. 
aA AAT AAA: | 

"wr fates ener ger: 


B knowledge alone misery ends; by knowledge alone is ignorance dispelled; 
knowledge alone is the final state attained; not through any other means.‘ 


Since we have argued throughout that the supreme self and the 


individual self are not different, to know the supreme self, 
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knowledge alone is the means, not any kind of physical efforts: 
This is because the idea of individuation arises only through ` | 
ignorance of the true self. We merely have to realise that we are 
nothing but the supreme self. What effort would be required to 
do this apart from gaining self-knowledge? 

Vasistha says that the illusion created by a mirage | 
cannot be dispelled even if you perform millions of actions. It 
is dispelled by knowledge alone.” The supreme self is neither 
far nor near, neither easy to attain, nor difficult: itis known 
through self-knowledge alone.’ Penance, charity, fasting, | 
worshiping a deity and other techniques are in no way helpful - 
in knowing the self. Other than complete firmness (visranti) in 
one's inherent nature, there is no way to know the self? 

The mind is quietened by one's own will and 
knowledge — austerities, rituals, sacrifices, charity, worship 
and the rest are a waste of time, says Vasistha.!? Even a sinner 
can become liberated through contemplation.!! Ignorance is the 
only sin, and it can be dispelled by knowledge alone. 

As the Yogavasistha does not advocate the methods of 
Purvamimamsa as a means of liberation, we may leave it aside, 
and take up the debate as to whether liberation is gained by 
self-knowledge (jriana) or method (yoga). 


Traditionally, the scriptures have advocated two 
methods to gain mokga: Samkhya and Yoga. In this context it 


51:6:1 

7 wI:6:2 

*11:6:3 

? 16:4 

10 101:102:37, V:92:44 
NW:16:6 
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st be said that the word 'Samkhya' does not represent the 

a school of Indian philosophy alone. It is used for any 
that stresses self-knowledge and understanding, rather 
in any kind of physical effort. The word 'yoga' represents 

y school that stresses human effort such as breath control, 
and mind purification, and meditation to attain 

eration. 

Differentiating between the two, Vasistha says that 

e who have known the self through self-knowledge, and 

e in a perpetual state of bliss are called Samkhya yogins,!2 
ile those who transcend the mind through breath regulation 
nd other physical means are called Yoga yogins.!3 However, 
here is one occasion when Vasistha says that they are 

ately one: 


mn ae u di u a: Vata a Wala | 
Y VITA wem wb anaes feou 
le who sees Samkhya and Yoga as one, he alone sees (the truth rightly); 


For what is achieved through Samkhya can also be achieved through Yoga.!* 


© VIA:69:21; there is a verse in the Bhagavadg tà (V:5) using the exact words but with the 
Order of lines interchanged. It is interesting to note that in a story from the Yogavasistha 
alled 'Arjunopakhyana', the verse quoted above is from a dialogue between Krsna and 
Arjuna which is reminiscent of the more famous Bhagavadg tà (700 verses). 
nopākhyāna is spread over seven chapters (237 verses depending upon the verse you 
insider the story begins from). One might wonder why this story is found in the 
Ogavāsistha, as Rama lived in Dvāpara yuga and Krsna much later in Treta yuga. This story 
light have been added much later, but in one sense its inclusion is justified as in it we see 
asistha making a prediction to Rama that a time is going to come when the earth will be 
full of sinners, and there will be injustice and violence all over. At that time, Visnu will 
Come as a twin-incarnation in the form of Krsna and Arjuna (VIA:52-58). 


" 
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Vasistha elaborates by saying that one method of gaining — 
liberation is that of self-knowledge, which is well-known, and 
the other is pranasamrodha (to stop, hold, regulate, curtail . 
breath).15 Rama then asks which of the two is easier and 
preferable. Vasistha says both yoga and self-knowledge are 
equally useful in crossing the sorrowful ocean of the world, 
and both produce the same result — liberation. 

Depending upon individual disposition and nature, 
some find yoga more convenient and some jfiana, but Vasistha - 
says that jfiana is the easier of the two.!? However, he adds, | 
seekers should not talk in terms of options, and should not ask | 
which is easier.18 Rather, they should adopt the method that 


suits their natural disposition. 


Having said this, it is repeatedly stressed throughout the 
Yogavasistha that: 

at fe oues Sa: Garu da qum 

«arafdarana festeratear fears 


Knowledge alone is the supreme good, through it alone one becomes liberated; 
Action (effort, karma, kriyā) is advocated in passing, only for worldly pleasures. 


Knowledge alone is enough because we are liberated already. 
Bondage is impossible. It is only imagined by us because of 


ignorance of the self. The world is created out of ignorance, it is 


15 VIA:13:4 
16 V[A:13:7 
17 VIA:13:8 
15 VJA:13:10 
2 VIA:87:16 
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stained by non-contemplation, but with knowledge of the 

If it disappears.” 

If this fact is understood, how long does it take for us to 

liberated? By clear understanding, liberation can be had in 

instant because the matter is as simple as opening our eyes. 
In the story titled Balyupakhyana, it is shown that the 

ate truth is so simple that it can be said in a few words, 

and if the seeker is receptive enough, liberation can be had in 

io time, and without recourse to meditation, rituals, reading of 

iptures, or severe penance. 

In reply to King Bali’s questions regarding life, worldly 


to go elsewhere, gives a brief discourse on the subject, saying 
hat it is enough if the disciple is mature enough. ‘This world is 
iousness alone, as its existence depends upon 
iousness (cit). All that is visible is pure consciousness; you 
are consciousness (cit), I am consciousness. In short, everything 
consciousness. Bondage is nothing but the result of the 
‘outward seeking tendency of the mind. Once that outward 
ture is given up, bondage turns into freedom. O King! If you 
devoted and mature, knowing this much alone will gain 
ou liberation, and if this is not enough, there is no point in 
borating further.’2! 
No teaching could be briefer than this, but if we are 
ble to grasp this simple truth, we have to go through a long 


ocess of yoga, meditation, devotion, samadhi, and rituals.” 


E 
?! V:26: 9. 14 

In another story of Manki, the Brahmin (VIB:23), Vasistha shows Rama that self- 
knowledge can happen in an instant. One day as Vasistha was going somewhere, he met a 
Brahmin named Manki. Vasistha found him quite worthy of self-knowledge, so as he 
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The question arises that if everything is a dream, what 
is the point of performing any worldly actions? To this, the i 
sage adds emphatically, "O King! Until this body exists, giving | 
up necessary actions of the world is not right for the liberated, g 
as it is against the laws of nature.?? Incessant action is the 
intrinsic nature of the body, and this law cannot be violated. 

When Vedanta says that the world is a dream or an 
illusion, this does not mean that the world does not exist. All it 
means is that the world does not have an independent 
existence. We are seeing reality wrongly. This perception is 
called maya, illusion or ignorance. However, since this illusion 
has a profound effect on us, we cannot say it does not exist; at 
the same time, we cannot say that it does. It is indescribable in 
language, (anirvacaniya); that is, we can neither categorically 
deny its existence nor assert it. Further, it is good that it is an 
illusion, otherwise how could it be dispelled by knowledge 
alone? 

Self-knowledge and action are just methods or paths, 
and ultimately one has to be free of both, for only then can 
ultimate freedom be realised. As methods, both are valid, 
depending upon the psychological disposition (svabhava) of 
the seeker. 

Having set the tone of the debate, we shall now 


examine the nature of knowledge and action in more detail. 


walked with him he imparted some knowledge about the self to him, and in an instant 

Manki became liberated. 

The Astavakrag ta also says that the wise can learn from very little instruction: 

aaa wand wewsfeum | 

amaa fore: RAA fasi ji 

The ones who are of pure intelligence can benefit from even scant instruction; 

ather seekers are involved in scholasticism all their lives; the Astavakrag ta, XV: 1 
V:26: 16 
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oif-knowledge, the easiest path to liberation 
though the Yogavasistha strongly favours the path of self- 

T owledge, jfiana marga, in a true sense it is not a path at all. It 
5 an understanding of the truth. 

Further, self-knowledge cannot be given as a gift by 
anyone else; we have to acquire it ourselves. It is generally said 
nat a guru and scriptures can guide us, but the Yogavasistha 
s even these are secondary, as self-knowledge can be had 

y through contemplation and firsthand experience. 


either scriptures, words of a guru, charity, nor prayer to God; 
Supreme understanding is beyond all these methods.?* 
à 
The insistence is on direct knowledge (tattvajfiana) and 
firsthand experience. Borrowed knowledge is of no use in this 
Case. One has to acquire it through sheer contemplation. To see 
the world as it is without any kind of distortion is called 
tattvajfiana.25 

As long as we think we are nothing but a body, we are 
| subjected to the cycle of birth, death, health, disease, happiness, 
and sorrow. Once we realise we are not merely a body, we 
become free of it. This is called tattvajītāna, the fundamental 
knowledge, the knowledge that frees us from worldly misery. 
When this kind of knowledge is gained, we realise that we are 


7^ vig:197:18 
5V:43: 10-11 
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part of the body and yet not part of it, just as the wind is in 1 
space, and yet not in it. 

Once we realise that we are nothing but pure 
consciousness, that we are complete, that our bliss is total, 
what can there be to gain from the world? Why would we do 
anything, if we are totally happy and satisfied? In this state, the 
phenomenal world begins to look like a dream. Is there any 
point in taking the achievements and failures of a dream 


seriously? 


How does self-knowledge quieten the mind? 


Since liberation can only be had by transcending the mind, 
Rama asks Vasistha several times how the mind operates, how 
it pulsates, and how it is controlled. 
Citing the story of King Bali, Vasistha tells Rama about a king 
and a minister26 The minister is ignorant but has managed to 
accumulate all the power into his hands because the king was 
not watching him. Taking advantage of this, the minister has 
made the king powerless.27 

The king is a personification of universal consciousness 
(atman) in this story. The highly powerful minister is the mind. 
He has conquered even the gods and demons. Can this 


powerful and errant minister be brought under control? 
Ya Fan TASA emerat aaa! 
afed fant ceety amenfaw sarga: 11 


25 Story of King Bali, V:22-26 

?! V:24:1-71; In another story, Sikhidvaja asks Kumbha how the mind can be controlled. In 
reply, Kumbha draws an analogy with a tree and says ignorance is the seed of the mind, 
which grows in the illusory world of maya. Ego is the flower of this tree. The unseen 
discriminatory power of the tree is called the intellect, and the entire complex is known by 
various names, such as mind, and citta (VIA:94:12-16). 
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Y! With proper contemplation, this minister can be controlled in an instant; 
thout logical reasoning, he will kill you as a poisonous snake would.28 


ays that all talk of conquering or controlling the 
ind is for the sake of instruction because the mind is just a 
and so the question of conquering it does not arise. That 
does not exist, consider it conquered already." The fool 
rho is unable to conquer the non-existent mind is like 
ymeone who dies even without eating poison.?! The wise man 
ees that breath, prana, moves the body, the senses see the 
world. What has the mind to do with this, asks Vasistha.32 
| The mind becomes unruly only when it is not being 
watched. In order to conguer the mind, all that we have to do is 
Watch its activities. In Vedānta, this is called witnessing (sāksi). 
Be oming a witness means to dissociate ourselves from the 
mind and just watch it. Nothing needs to be done because in 
rder to do something, action (karma, kriya) is required. If we 
try to quieten the mind through actions, it means we accept 
that our true nature is not absolute, and something needs to be 
done to make it so. This means that the mind can be controlled 
in the future, but the future is nothing but desire (vasana), and 
desire is nothing but the mind. We once again fall into the trap 


of the mind. Since our nature is pure bliss, all we need to do is 


x 
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Once the mind is transcended, all our failures turn into - 
successes, and if the mind is not conquered, all our successes 3 
are failures. This is because everything in the world arises out 
of the mind so bondage and liberation are also are in the 
domain of the mind. s 

The mind is a link between the phenomenal world and 
supreme consciousness. It makes us forget our true nature, 
which is pure consciousness and bliss, but the same mind 
could also be instrumental in waking us from forgetfulness. 
Although the enlightened talk about killing the mind, 
destroying the mind, or conquering the mind, these are just 
metaphorical expressions. We have to disassociate ourselves 
from the pulsating and restless nature of the mind; that is all. 
After that, the mind quietens on its own. As it was mentioned 
earlier, the mind is not to be deadened; rather, it is to be made 
more alive, for only then can we use it optimally. Only after the 
mind is freed of all distortions can it begin to function 
efficiently. 

The emphasis is on regulating the mind, not deadening 
the body and the senses. By regulating the mind, all senses 
come under control naturally and easily. Torturing or killing 
the body solves nothing. The mind is like a wild horse which 
we can train and use to our advantage. What use would a 
horse be if we flogged it so much that it became lifeless? 

Torturing the body does not help because, apart 
from the physical body, we also have a subtle body 


(sūkgma šarīra).* It is the subtle body or mind that 


* It is the mind that creates two bodies of every being, and it is the mind which creates 
the gross body like the potter makes a pot. The mind out of its own will makes a form out 
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«periences joy or suffering, not the body that is made of 
'sh.^ The physical body is nothing but matter, so it has 
desires of its own. It is just an instrument of the mind, 
s it is created by the mind. 
We must remember that with the dissolution of the 
nind, the body dissolves, but with the dissolution of the body, 
ne mind does not.* There is no point in torturing the body or 
'ommitting suicide because the subtle body is going to survive 
if there are still unfulfilled desires in us, and as long as there 
e unfulfilled desires, the mind will find a new body. This 
that if we want liberation, we have to put an end to the 
Bina, not the body. 
Does this mean nothing needs to be done? If 

owledge alone is enough, why do we not become liberated 

merely by reading or hearing the words, ‘We are free and our 
bondage is only imagined’ and "We are Brahman itself’? 
; This is because, although these words may be true, they 
'are not yet a part of our experience. We are hearing them in a 
state of deep sleep or forgetfulness. We are, for instance, 
hearing that the sun is shining in all its glory, but our eyes are 
coed The speaker is not lying, but until we open our eyes, we 
"will never see the beauty of the sun. The words of a guru and 
the scriptures are merely methods to awaken the memory. 
How is this done? 


- of the formless, just as a child creates a vetāla (ghost) and then destroys it. Mind is one 


| 
| pody, and the gross body is another (IV:11:18-22). 
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Ways to attain liberation : 
Talking about methods, Vasistha shows that there are several ķi 


of them and the one to adopt depends upon the individual ` ] 
capabilities of the disciple. As if keeping a beginner in mind, d 
Vasistha says there are four guardians of mokéa: self-control | 
(Sama); contemplation (vicāra), contentment (santoga), and the 

company of the learned (sajjana sangama).6 j 

‘Sama’ means restraint, self-control, or patience. A 
seeker first needs to cultivate patience and restraint because if 
the seeker is impatient, nothing can be achieved. If we cannot 
focus on one thing, how can we contemplate? To contemplate, 
one ought to be content (santosa) with what the guru is 
teaching us. We must not rush him to impart knowledge. The 
guru knows when the time is ripe. 

Man is known by the company he keeps because he 
normally gets affected by people he associates himself with. A 
seeker of knowledge should keep the company of learned 
gurus (sajjana sangama).°7 

The point of all these methods is to stop the ever- 


pulsating and restless mind. Vasistha says: 
HA TART AAG WI 

Rra fate serait Mt sme 11 

Raghava, consider the mind to be the great navel of 
The rotating wheel of the illusory world.33 


36 1:11:59, 11:13:50-84 
?7 1:11:59, 11:13:50-84 
8 V:50:6 
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a asks how one can stop this great wheel. Vasistha replies 

at the navel of the illusory world can be stopped with effort 
determination. 

sp frat Teva: | 

m Preeti 

' controlling the mind with diligence and determined effort, 

e navel of this fast rotating wheel can be stopped.3? 


jy intelligence, Vasistha does not mean intelligence of the 

in, but the ability to know what the self is and what it is not. 
is is also called right knowledge, samyagjūāna. 

Elaborating further, Vasistha says that perfect 

k owledge means to realise that everything in the world is 


nothing but universal consciousness.*? 


HMI were feni 
gerer fur "BR: Wem facri 


The universal self, which has no beginning or end, alone exists; 


This realisation is called right knowledge by the learned.*! 

f 

This kind of understanding comes only by finding out who the 
real self is. It should be pointed out that whatever we conclude 
depends a lot on the way we contemplate. 

| Thus those who contemplate may reach four conclusions. 
A seeker might conclude, 'I am the physical body and mind that 


was born of my parents.’ This kind of conclusion causes bondage, 
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as the body is limited and subject to disease, old age and death. | 3 
we identify ourselves with the body, we automatically suffer 
problems that are associated with the body. 

Secondly, the seeker might conclude, ‘I am beyond the. 
body and the senses’. Thirdly, ‘all the objects of the world are | 
essentially not different from me’, and fourthly, ‘I am as 
formless as space’. The first conclusion is the cause of our 
bondage and misery, and the other three lead us to liberation? 

‘Contemplation’ here does not mean mere theoretical i 
knowledge, but experiential knowledge, which arises through : 
the method of elimination, neti-neti (not this, not this). Neti- 
neti! is an analytical process of conceptualising something by | 
showing what it is not. For example, to understand the self, we 
can begin by understanding that the external world, which is 
obviously separate and different from us, is not the self. The 
furniture in the room, the vehicles, trees, rocks, and stars are 
not the self. In this way, the entire external world is eliminated, 
just as a detective eliminates people from a list of suspects. 

The next step is to learn that the body is not the self, 
because if a limb is amputated, our sense of the self is not in 
any way diminished. The self also remains untouched by old 
age or disease. Next we might take emotions and feelings. 
They, too, go on changing. Thoughts never remain the same 
throughout our lives. In childhood we have certain thoughts 
and in old age we might have the opposite thoughts. So the 
intellect also cannot be the self. 


* V:17:13-18 
^5 We discussed the method of elimination in Chapter VIII but shall repeat it here briefly. 


In this way we go on negating things one by one until 

2 hit rock bottom. We realise we can negate everything in the 
rid but not our own self. This conscious self has remained 

2 same from our birth to the present. Hence, the conscious 

is the true self. Through this, we come to know that we are 
e conscious witness (drsta, drk) and not the objective world 
a). 

While discussing the ways we gain the knowledge of 
(Chapter III), we spoke about the following: knowledge 
thro ugh direct cognition, indirect knowledge, knowledge by 
comparison, negation, and verbal testimony. Since the self can 
neither be known through direct or indirect knowledge, we can 

ever know it even by comparison, as there is nothing like it in 
the world we know. 

This is because all our experiential knowledge is gained 
rough the senses and the mind. All this knowledge is based 
on comparison with other things we know. For instance, we 

y never have tasted sugar, but if someone tells us that it 
tastes like honey, we get an idea of its taste. 
| We also gain knowledge by showing what a thing is 
not. When we say, "This is a pen’, the assertion means that it is 
not a pencil or a notebook. If we say, ‘I am at home now’, it 
means I was not at home earlier. If we say, "This is a square’, it 
means it is not a circle or a triangle. 
| All our knowledge is thus based on comparison, 
contrast, assertion, or negation. This process is possible only 
when we know both things that are being compared or 
negated. All these things are within the domain of the mind 
and the intellect, so we can acquire some knowledge of them. 
| 


| 
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Supreme consciousness according to Vedanta is ģ 
beyond the realm of the mind. It is that which gains k 
knowledge. It is the one that sees; hence it is unlike anything 
else in the world. It is beyond all comparisons, assertions or  - 
negations, so all proof of logic do not work in its case. Yet, the — 
supreme self is the only thing about which we can be | 
absolutely sure about. This is because, it is self-evident, as no 
proof is required about its existence. 

In any kind of knowledge, there has to be a knower and 
an object that is to be known. The subject can never be known 
objectively because if you try that then the subject will also 
become an object. This is why the knower or the self, atman, 
will always remain beyond the scope of cognitive knowledge. 

This should not dishearten us, for although no 
knowledge of the supreme self is possible, it is possible to 
realise that we are that supreme bliss itself.44 The entire 
purpose of the Yogavasistha is to lead us to supreme bliss or 
ananda by establishing the identity between the individual 
consciousness and supreme consciousness. Once we 
experientially arrive at this conclusion, our identity with the 
mind-body-complex is broken and we become a witness of the 
activities of the mind. From being unruly the mind becomes 


our obedient ally. 


Whatever method we choose to understand this 
identity, it ought to be chosen wisely, according to our 


disposition, and most importantly, the method should not 


^ Although Brahman is beyond the scope of mind, the Anandabindu Upanisad says it is 
possible to know it through the eyes of wisdom or intuition, Mantra 11 
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come another prison. Those who resort to methods usually 
yply them forcefully. Like a spoilt child, the mind becomes 

e defiant if force is employed. The Yogavasistha says that 
e who forcibly try to control the mind are foolish. 


IFA aes Aled à ure 
ASS TT Ali 


e who give up reason and resort to methods are called immature by the 
|] ned; 
is they move from one fear to another fear, one conflict to another conflict.'5 


In fact, with such methods the mind becomes more wayward. 
B curbing our desires, we do not overcome them; all we 

ge to do is to suppress them. This is of no use, as they are 
ing within us, ready to explode at any time. Suppression 


y makes our minds sicker and deviant. 


n 
d 
Y 


However, the vast majority of seekers can be helped 


x 


only through methods, and the gurus have devised several of 
them. This is why, on rare occasions, the Yogavasistha talks 
about methods other than self-knowledge (janayukti), such as 
determination (sankalpa), control of the senses (indriya 
nigrha), renouncing desires (vasana tyàga), and giving up the 
ego (ahamkāra). 

Jhanayukti means the method of knowledge in which 


the emphasis is on understanding and not on physical action to 


4 

| * y.92-40; Astavakra tells King Janaka in the Astavakragta that all methods only create 
4 problems for the seeker: 

Fram fafexatsfer cd cavern omi 

ud fe 3 au, anfao 

- You are unattached, action-free, self-effulgent, without any impurity; 

- Yet, you are bound because you are involved in meditation. (the Astavakrag tā, 1:15) 


! 
| 
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quieten the mind. People think that just as in order to achieve — 
any result in the world we live in, we have to do something 7 
physical, so to quieten the mind we also have to do something I 
physical. This argument is not without justification, but we i 
forget that the mind does not fully belong to the physical world 
so what works in the physical realm will not work in the | 
mental. Suppose we throw a stone into a silent lake, ripples are 
formed. If we wish the lake to become still again, all we need is 
to do nothing. Every effort on our part to quieten the lake only 
disturbs the surface of it even more. 

The same law operates in the case of the mind. The 
more we try to quieten it, the more disturbed it becomes. But as 
it is difficult to break old habits, we believe that to quieten the 
mind, something has to be done. 

Something does have to be done but not directly. All 
methods of yoga and meditation are nothing but preparation to 
quieten the mind. These methods only make us more capable 
of experiencing the silencing of the mind, and nothing more, as 
it is possible to quieten the mind even without them. 

"Indriya nigrha' means to control the sense organs, as it 
is the sense organs that are the link between the mind and the 
external world. Since the sense organs are just instruments, 
they themselves have no preferences. It is the mind that likes or 
dislikes something. Whatever we offer the senses, they get 
used to, as they have the tendency to develop habits. If we 
engage them in external pleasures, they get used to them; if we 
engage them in intellectual activity, they get used to it, and if 
we engage them in vices, they hanker after them. This is why, 
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mong the first steps towards self-knowledge, withdrawal of 
e senses from external objects is recommended by the guru. 


fa esas C See 


st as the turtle hides its limbs under its shell of its own accord; 
By withdrawing the senses from objects, one attains one's true nature.*é 


However, people have badly misunderstood the idea of the 
withdrawal of the senses. They think it means we have to 
deaden the senses. 
i Experience shows that deadening the senses makes 
‘matters worse. For instance, men who are troubled by sexual 
feelings, usually give up the company of women, and 
withdraw themselves from society. Such measures do not help 
because in isolation the mind becomes even more active and 
begins to fantasise about the forbidden object. The root cause 
has to be eliminated, and the root cause is the mind, not the 
‘senses. This is why Vasistha says that if you win the mind, the 
senses are won automatically.” 
| The body should be used for our benefit since we live 
-in the world, but we need not be excessively attached to the 
body, as it is going to perish one day. The body is like a 
| container (adhara), and the mind is that which is contained 
(adheya) within it. If the container is destroyed, what is 
contained in it does not get destroyed. If the body is tortured or 


destroyed, the mind will come back in a new body, creating a 


+6 y.55:6 
- " 11:10:25 
1 


1 


l 
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cycle of life and death. It is desire that creates this cycle, and 
until the mind is silenced, this cycle will continue. 

We have seen that desires can never be fully satisfied. 
No matter how much we achieve, we always want more. 
‘Vasana tyaga’ means to give up desire, because as long as 
desire exists, the mind can never be quietened. This does not 
mean we lose all interest in the world. It means we should live 
in the present and enjoy whatever is at our disposal, without 
craving things we do not have. To enjoy what we have is not 
'desiring'. To crave about things we do not have is termed as 
‘desiring’. 

Another important step is to cultivate equanimity 
(samattava). Equanimity does not mean to become stiff and 
wooden. It means to be in the world and rejoice in every 
moment, without getting swayed by joys and sorrows. One of 
the features of the mind is that it survives in the extremes and 
disappears in the middle. ‘Extremes’ here means ‘imbalance’, 
and ‘middle’ means ‘balance’ (samattava). ‘Middle’ does not 
mean ‘aggregate’, it means whatever is ‘sufficient’. Most of us 
either love worldly attractions too much or become totally 
uninterested in them. These are two extremes, and it is in these 
extremes that the mind thrives. If you become a hedonist, the 
mind thrives, and if you become a mendicant, the mind thrives. 
In either case, the mind is happy because the ego is bolstered in 
both extremes. In the first, you care only for yourself, and in the 
latter, you feel you are doing something superior. On the other 
hand, when you live a balanced life, the ego cannot assert itself. 

We either indulge ourselves or renounce every 


pleasure; we either eat too much or starve ourselves, either 
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ork or become lazy. Right living entails striking a 
ce in everything we do. Once this balance is achieved, our 
id becomes calm, as we begin to see beyond duality. We 
ise that everything in the world is inter-related, as 
V ing emerges from the same universal consciousness. All 
he conflicts and struggles are foolish. With struggle gone, the 
disappears and the mind becomes peaceful. 
Here a natural question arises: How can we survive in 

is world without an ego or a sense of ‘I’? Why would we do 
anything at all if there was no ego to motivate us? Similar 
thoughts occur to Rama when he says to Vasistha, ‘Your advice 
to renounce egoism and desire is too deep and grave. I wonder 

how I can follow your advice and yet survive in the world.’ 
| Vasistha tells Rama that a person who is governed by 
the ego does not succeed as much as a person who is not, 
because the egoist is always greedy to acquire things, and once 
he acquires them, he is afraid of losing what he has. He is 
afraid of failure, afraid of death, so he never does anything 
with total dedication. 
i We have already mentioned that must make a 
- distinction between ‘ego’ (ahamkara) and ‘the sense selfhood’ 
| (asmita). Ego means wrongly identifying ourselves with the 
body and the things we think we own, and ‘selfhood’ means 
the idea of being a person. Without the idea of selfhood we 
cannot get by in the world. Even an enlightened person has an 
| idea of selfhood. It is ego that must be given up, not selfhood. 


d 
*V:16:1-5 


I 
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The difference is illustrated in the story of Dama, 
Vyāla, and Kata‘? from the Yogavasistha. " 

King Sambara of the underworld once waged a war on 
Indra, the king of the gods. Sometimes he won and sometimes: 
Indra won, but the battles were never decisive. Sambara í 
wanted a final victory over the gods, so he began to devise p 
strategies. As he had secret occult powers, he created three ( 
giant demons named Dama, Vyala, and Kata. These three were 
created in such a way that they had no ego. Without an ego, 
they had no desires and no fear either. They fought the battles 
with their full might without worrying about the outcome of 
the war or their own lives. As a result, they were unstoppable, 
and the gods suffered one defeat after another. 

Indra, in desperation, begged Brahma, the creator of 
the world, to help the gods. Brahma told him that the reason 
the three giants were winning was that they were fighting 
without a sense of ego. Because of this, they were invincible. 
To defeat them, the battle must be fought in such a way that 
ego arises in them. 

The gods followed this advice and managed to instil 
ego in the giants. Earlier the three demons had just fought, but 
then they started fighting to win, to save their prestige and 
honour, and to save their lives. The result was that they 
became fearful of failure, lustful of victory, and afraid of death. 
With such feelings they were unable to fight with total 


dedication, and as a result, they lost the war. 


49 |V:25-31 
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The story shows that it is the ego that creates limits. If 

e transcend the ego, the entire energy of the universe 

ecomes available to us. 

l One might ask if giving up the ego, and leaving 

ing to God or nature, is not a kind of fatalism. 

A fatalist is one who is frustrated with life, and seeks 
solation and justification of his failures and setbacks by 
laming it on God or some supernatural agency. To surrender 
he ego is a totally different thing. It comes through 
understanding. It is not failure or helplessness but deep insight 
ntc reality. We realise we are part of the cosmic whole. With 
this realisation, the ego crumbles. Far from being a state of 
helplessness, it releases tremendous power within us because 
the burden of the ego is gone. Now we no longer fight with 

e istence but just flow with it and merge in it, and exclaim, 'I 
IE 

é This is not fatalism. It is supreme understanding. 

Í Such an enlightened person accepts both good and the 
bad, success and failure, joy and sorrow, and transcends them 
both. Such a person truly understands reality and the result is 
absolute bliss. 

; 
[ Is the declaration, ‘I am Brahman’ not supreme egoism? 
It would be supreme egoism if you declared, ‘I alone 
am Brahman'. We forget that there is another declaration 


= aa a JĀ 

SaRaersaale! RORA GIÉSUUWEDEI 

| fremere 

lam Saccidananda Brahman. | am formless Parabrahman, | am non-dual Brahman. 

lam indivisible and complete Brahman. | am eternal, pure, perfect, all-knowing, and ever- 
free Brahman (The Brahmanubhava Upanisad, Mantra 1) 
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which says, "You are that’. Here ‘you’ stands for everything 
other than the individual. Vedanta says once you realise that 
you are Brahman, you also realise that everything in the l | 
cosmos is Brahman. Each individual, each animal and plant, | 
and even micro-organisms are Brahman. Far from being an i 
egoistic declaration, this realisation makes us humble. 
After studying Vedānta, if you come to the conclusion 

ʻI alone am Brahman’, then you can be sure that you have not | 
understood Vedānta at all. Only when you realise that 
everything is Brahman including your enemies, you can say 


that you have truly understood Vedānta. 


We have been talking about self-control, restraint, overcoming 
the senses, overcoming the ego, desires and so on. All this 
could be extremely daunting as there seem to be so many 
enemies to vanquish in order to be liberated. 

As far as the Yogavasistha is concerned, mind, ego, 
intellect and desires are different names for the same thing. 
They are pillars of one structure, and by pulling down any one 
of them, the entire infrastructure comes crashing down. 

It would be wiser to catch the unifying factor behind 
these seemingly different mental states. We see that behind the 
ego, intellect, or greed, the unifying factor is desire (vāsanā). 

Vasistha says that the desire for things of the ever- 
changing world is the root cause of all misery; all other 
distortions or palpitations of the mind, such as love, hate, 


anger, greed, avarice, and jealousy are just by-products of 


wledge the best method 303 


ire.”! Once desire is overcome, all other problems 
appear, and so does the mind. 

After all, why do we need to assert our ego, intellect, or 
eed? It is mainly to achieve more and more from life. This is 
y desire is considered the root cause of misery. When desire 
overcome, the mind becomes calm, as it is the race to fulfil 
ar desires that makes the mind restless and miserable. 
Why is desire so powerful in creating misery? First, no 
atter how hard we try, we can never obtain everything we 
esire; whatever little we manage to get, we will not like all of 
„and the little that we like does not last, as the world is ever 

ging, and even our mind is ever changing. What we 
C esired in our childhood, we do not desire now. 
Furthermore, our mind is not a unified whole. There are 
init. We frequently desire contrary things at the same 
me. We all want a long life, yet how many of us have never 
ght of committing suicide? If our desires go on changing, 
a d if there are so many conflicting voices in our mind, misery is 
itable. Further, there are others in the world besides us, and 
they, too, have desires and aspirations. We might wish that our 
enemy were dead, but our enemy might also wish for our death. 
low can both wishes be fulfilled? 

It is desire that creates misery, and it is desire that 

austs our body, makes it old and leads to death. Vasistha 
s ays it is desire that kills us, and if we could be totally free of 
lesire, death could never kill us. 
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In the Yogavasistha there is a story about a Brahmin Y 
named Ākāšaja who was born out of primal consciousness, and 
was thus free of any previous good or sinful deeds and desires, 
He went on living without any desires for such a long time that 
death began to wonder how to end his life. Death approached ķ 
Yama, the Lord of Death and asked him how it could kill the 
Brahmin. Yama said, ‘O Death! You are just an instrument for É 
ending life; it is not you that kills beings, but the results of their 
own deeds. Only those who perform acts with desire can be 
killed by you.?? Ākāšaja was born from the space, and he is as 


pure as space. You will not find any karmas in him that will 
help you to kill him.'53 

TRAHAN AAA ace: | 

fa « afer uer ARA A fenster 


One whose heart is not adorned by the gems of desire; 


Death cannot take away such a person.5* 


The secret of supreme bliss is to go on performing actions 
according to our capabilities, but without any desires. This is 
done by giving up the idea that we are the authors of our 
actions. As soon as the ego disappears, all our accumulated 
good deeds and sins disappear, as darkness disappears after 
the lights are turned on. This way, we give up our claim not 
only on bad deeds but also on good ones, as deeds, good or 
bad, are the main cause of bondage and misery. But giving up 


desires does not mean we become uninterested in life. In fact, 


52 1:2:10 
* 1:2:19 
54 VIA:23:5 


Seven bases of knowledge 


Self-knowledge could be had in an instant, but since most are not ready 
for it, we have to make progress in stages. The Yogavāsistha calls these 
seven stages or bases of yoga or jfiana (knowledge). The technical 
Sanskrit names of these seven bases of knowledge cannot be accurately 
translated into English, so the nearest meaning is given in brackets. 


Subhechcha (Good intention): We realise that, in spite of all worldly 

success, we are unhappy; we may begin to get disenchanted with 
d worldly objects and pleasures. We may begin to wonder why we are not 
- happy in spite of all that we have acquired. Where have we gone wrong? 
We might begin to look for the cause of our suffering, and start looking 
_ for knowledge in the scriptures or we might begin the search for a guru. 
| So the quest for knowledge begins with good intentions. Not all seekers 
— of knowledge have the best of intentions. A person might want to learn 
the secrets of atomic energy, but his purpose behind it might not be to 
generate energy for the benefit of mankind, but to kill as many people 
as possible. This is why at the beginning of the Yogavasistha, it is stated 
that knowledge should be given to a deserving person alone. This is why 
we must examine our intentions properly before we seek knowledge.t 
At this stage, the seeker begins to get disenchanted with worldly 
objects, and tries to serve others by doing good deeds. 


Vicāraņā (Contemplation): We accept that there is something wrong 
with our attitude towards life, and we begin to contemplate it. In this we 
might be guided by the scriptures, and we might interact with wise 
people. As a result, our character is ennobled. This stage is called 
Vicāraņā.y The seeker learns from the scriptures, and begins to practise 
the eight steps of yoga (yama, niyama, asna, pranayama, pratyahara, 
dharana, dhyana, and samadhi). The yogi goes to a guru, learns various 
subjects and acquires the wisdom to know which deeds ought to be 
done and which are to be avoided. 


Tanumānasa (disinterestedness): As a result of good intentions and 

contemplation, we begin to have control over our senses. This stage 
=> 

(* II:118:1-30; These stages are again articulated in Ill: 122:1-16; tin VIA:120:1 

this stage is simply called ‘Prathmd’ (the first stage). Again in VIA:126:12 similar 

description is made; y/1II:118:5, VIA:120:2 
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is called Tanumānasa or Asanga.* Ignorance and the desires produced 
by it begin to abate. We begin to create a distance between ourselves 
and the world in order to contemplate. Here we begin to interact with 
the wise and become austere. This stage is of two kinds: general 
aloofness (samanya asanga) and excellent aloofness (srestha asaņga).t 
In the first kind we begin to think we are not the agents of actions and 
their results. Excellent aloofness is achieved when, after interacting with 
the wise, we gain supreme knowledge because of our own 
determination (purusartha). We realise that we are not the agents of 
our actions. With this knowledge, we become quiet and blissful. 


en ain dil a 


Sattavapatti (Mental stability): With our senses coming under control, the 
mind begins to become stable. At this stage, we begin to be governed by 
sattva guna, and are called Brahmavit (the one who has understood the 
meaning of Brahman).tt Here ignorance begins to end.y 


The first three stages come under the waking state (jagart) because our 
behaviour in this state is outwardly no different from everyone else’s. In 
the third state we acquire a peaceful demeanour and become an 
inspiration to others to seek knowledge. We come to be known as Arya 
(cultured). We do what ought to be done and avoid what is not worth 
doing. In the first stage the qualities of an Arya begin to sprout, in the 
second they develop further, and in the third stage they flower. With 
the end of ignorance, we get a glimpse of the non-dual. Because of this, 
the world begins to look like a dream. However, as we are still not free 
of the cycle of birth and death, we return to the world. 


Asamsakti (Unattachment): After the stability of the mind, we naturally 
stop hankering after worldly objects. We detach ourselves from the 
external world and its subjects.ó 


Padarthabhavana (Seeing objects as material): After strongly practising 
the first five stages, we no longer miss worldly material objects. c> 


(* 111:118:5, it is called Asanga (aloofness) in IVA: 120:2; t IVA: 126:25; tt 
1I:118:11, this stage is called Vilāpini in VIA:120:2; win VIA:126:60 this stage is 
called dream, Svapna; @ill:118:12, this stage is called Ānandarūpa in VIA: 120:3 as 
peace is experienced here, and in VIA:126: 62 it is called Susuptā because here the 
mind remains only in theory; for all practical purposes it ceases to exist; 4 
111:118:13, Svasamvedanarüpa is the name given to this stage in VIA:120:4, and it 
is called Turiya in VIA:126:65) 


Here we are neither attached nor detached from anything, neither 
egoistic, nor without an ego. We neither talk of duality nor non-duality. 
We are embodied as well as disembodied. We are silent and still within 
and without like the motionless flame of a lamp depicted in a painting. 


Turyaga (Enlightened): Progressing through the first six stages when our 
mind becomes peaceful, we attain what is called sāmānya sattā (general 
existence). All worldly objects vanish within the self without any effort, 
just as the tortoise hides its body in its shell. When through constant 
practise this state becomes stable, it leads us to the seventh state. Here 
ultimate bliss is experienced and persons in this stage are called 
ātmārāma (who live in their own self) or j vanamukta (who are 
embodied but free). Beyond this stage there are yogis called 
Videhamukta. We cannot say much about this state as it is beyond the 
experience of the senses and the mind.* 


— These stages are classified slightly differently in different chapters of the 

- Yogavasistha. B. L. Atreya says, ‘Upon thinking deeply readers might 
know that there is no significant difference between the second and 
third description. There is, however, some difference between the first 
and the last two descriptions. According to the first description, freedom 
(mukti, mok$a) is beyond all the stages of knowledge, while according to 
the second and third classifications, mukti is also a stage. In fact, as the 
Yogavasistha considers both bondage and freedom to be myths, it is 
right to consider mukti as the seventh stage.'t 


-. One who progresses through these stages and sees everything as mere 
- creations of the mind, and hence false, is a jfiàni One who unites with 
the ultimate and yet keeps performing worldly acts with total 
detachment is a liberated person." When a person becomes detached 
and joyful, he is called a supreme practitioner (Uttamabhyasi or 
Brahmābhyāsi).p 


Vasistha says some call this indescribable state as Šiva, some call it Brahman, 
some call it Svarga, Vāsudeva, Maheswara and several other names based on 
choice (VIA:126:71-72); tAtreya, B. L., Yogavāsistha aur Uske Sidhdhant, Shri 
Krishna —Janamsthan Seva Sansthan, Mathura, 1986, p 461; y VIB:22:1-2;9 
1:22:26-29 


| (*This stage is called Turyagā in 1Il:118:15, and VIA:120, calls it Tur ya, and 
E 
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once desires are given up, we do our work and enjoy life with; b 
great deal more vigour. To crave for something lost, or to yearr 
for something that we do not have is termed as 'desire', but to E 
accept what we have in the present is not. i 
We must find ways of extinguishing desire so that we can begin, 
to live life. Desire arises when the mind looks for bliss outside. 
Mind which is oriented towards the external world becomes 
bound, whereas the mind that is oriented towards absolute 


consciousness is free and blissful.5> 


Three seeds of bondage 
Vasistha says the body is the seed of the individual self, the 


mind is the seed of the body, and desire is the seed of the mind. 
One might be the knower of what is right or wrong, a pundit of 
all knowledge, but if one is not free of desires, then one is 

caged like a pet bird.” 

Rama asks which of the three seeds ought to be 
destroyed first. Vasistha says that if desires are given up, the 
other two seeds will perish on their own. Giving up desire, 
however, is as difficult as moving the mighty Sumeru 
mountain. 

Vasistha says we must give up the desire for moksa, 
too, for any kind of desire strengthens the mind and creates 
bondage.57 That I should be liberated, this thought alone makes 
the self limited.55 One must give up thoughts of having moksa 
or not having it, as all thoughts create vibration (spanda), and 
this vibration creates the mind. 

E 111:96:57-59 
VIA:55:44 


57 V:74:8-9 
55 VIA:59:39-40 
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Until the mind is quietened, desires cannot be 
ished, and desires cannot be extinguished until absolute 
ledge dawns. 

Since all these three are inter-related, what method 
iould we employ in order to achieve our goal? All three seeds 
ave to be attacked at the same time. To assist with this, breath 
ation (pranayama) can also be helpful.5? The most 
fective methods, however, are self-contemplation and the 

mpany of the learned.9 Ignorance is stubborn and may take 
g time to end, but some people do become liberated in an 
as ant, as there was no bondage in the first place. 
wq fe wale eat Ra ufu | 
g wq cal Ble Vara J 


[hen the mind gains knowledge and begins to reflect on its own state; 


e darkness of the heart disappears, like the darkness of the night at sunrise.5! 


The mind and the world are created because of pulsation. 
en pulsation is stopped, the world created by the mind also 
tops, leaving behind lasting bliss. 


n this chapter it has been shown that contemplation and 
inderstanding are enough to quieten the mind, but as most 
le do not like to contemplate deeply, they have to resort to 


thods such as yoga and meditation. We examine these in the 
ext chapter. 


Chapter XIV 


The Method of Yoga 


e shall now examine the method of ‘pranayoga’, 
simply, ‘yoga’, although we shall not dwell on A: 

at length as Vasistha himself does not stress it. M 
According to him, yoga is more difficult than self-knowledge. 1 
This is surprising, as the path of knowledge is generally 
considered to be the more difficult. This is because it involves , 
analytical reasoning, logic, linguistics and other disciplines 
which are commonly thought ‘intellectual’. 

When people hear words such as ‘self-world’, ‘cause- 
effect', 'space-time', 'subject-object', they are overwhelmed. 
They would rather learn mantras, yogic postures, and methods 
of meditation which do not involve thinking. In fact, 
meditation and the chanting of mantras are means to stop the 
mind from thinking. 

Those who advocate the path of knowledge argue that 
the path of yoga is more difficult as it insists on action, and on 
doing something. What action is required to know the self? 
You are the self, Brahman. It is the only self-evident and self- 
accomplished thing in the world. The problem is we fail to 
make the connection between the self and Brahman. This 
happens because we erroneously take the body or the mind to 


be our true self. It is an error and an error can be corrected only 
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7 right knowledge. If a man is deluded by the belief that there 
a cat in his stomach, do the doctors perform an operation to 
t the cat out? 
Practitioners of yoga say, yes, an operation has to be 
ormed because no matter how hard you try to convince the 
he will not believe you. A mock operation has to be 
erformed to cure the patient of his delusion. 
The advocates of self-knowledge counter this by saying 
at if the operation is a mock one, how can we prove it is the 
peration that has cured the patient? The patient is cured of his 
elusion with the knowledge that there is no cat in his 
ach. The operation was just a ruse. 

This is a very old debate and both sides have 
pelling arguments in favour of their views. 
i We shall briefly examine why Vasistha says that the 
path of yoga is more difficult. 
According to Patanjali, the author of Yogasūtra, there 
e eight parts or limbs of yoga: yama, niyama, asana, 
pranayama, pratyahara, dharana, dhyana, and Samadhi. These 
have to be learnt in progressive order. ‘Yama’ means to abstain 
om violence, to be truthful, not to steal from others, and not 
to be self-indulgent and greedy. 
‘Niyama’ can be translated as ‘discipline’. These are 
again five in number. We shall only mention the other stages 
without going into the details. ‘Asana’ refers to various 
postures of yoga. Pranayama is breath control. To withdraw 
ourselves from sense object is called Pratyahara. Dharana is to 


cultivate the power of concentration. Dhyana means to 
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meditate, and samadhi is the stage where we attain the final 


blissful state. 
Critics of yoga say that each of these steps can take 


years to master, as you have to practise these methods every i 
day for hours. If one spent hours on yoga, when would there — | 
be time to perform the duties and functions of life? Even if you - 
managed to do so, by the time you reached the eighth stage, A 
you would be in your eighties. This is why Vasistha does not , | 
advocate yoga. However, as yoga is very popular, we shall 


examine it briefly. 


Vasistha was the son of Brahma the creator 
(Hiranyagarbha, the primal consciousness), who is considered . 
the progenitor of yoga. Vasistha learnt yoga from his father 
and passed on the teachings to his son ParaSara and the sage 
Narada, and they passed it on to other sages. Later, Patanjali 
systemised the secrets of yoga in his book, Yogasūtra. 

Yoga accepts the metaphysics of the Samkhya system, 
so it is traditionally considered to be its ally. While Samkhya is 
a philosophical system, yoga is its applied wing. However, 
yoga is not confined to Samkhya. It is accepted by all systems, 
not only of Hindu philosophy, but also Buddhism and Jainism. 
The influence of yoga is so strong that most people think it is 
the only way to attain moksa. 

To put it briefly, yoga is a method of taking us from the 
gross to the subtle, from the external world to the knowledge 
of the self, step-by-step. All our miseries arise because of the 
nature of the mind to look outwards for happiness. Because of . 


this, distortions arise in the mind. If these distortions could be 
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we could reunite with our real self. This is why 
i defines yoga in the following way: 


ja is the regulation of the distortions of the mind.! 


from self-knowledge, Vasistha accepts yoga as a means 
moksa, but only a preparatory means. He tells Rama how he 
the enlightened crow, Bhasunda,? who was a great 
actitioner of yoga. 

Vasistha says that Bhasunda told him contemplation is 
amount in knowing the self? as dispassionate self- 
ontemplation ends all sorrows and desires that have 
mulated. Although there are many methods of self- 
jnter plation, he himself chose contemplation on the life force 
acinta). Vasistha asks him to elaborate on this. 

Bhasunda begins by describing the human body and its 
xternal and internal organs. He says that the body comes to 
fe because of breath, which is also called life force (prana). It 


e life force that is responsible for all the functions and 


Breathing air in is called prana and breathing it out is 
alled apàna.5 Prana and apana are like two horses that run the 


pā anjali Yogasütram, I:2, the same verse is also found in the Yogasūtra Upanisad l:2 and 
e Yogasara Upanisad, Mantra 2. 

Nhile most Indian religions hold that to attain liberation, one has necessarily to be 

an, specifically, male, the Yogavasistha says that any living being, even animals and 
rds, can attain moksa. This is because every creature is liberated already; self-ignorance 
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great machine called the body. Since the breath pervades the 
entire body, by understanding its mechanism, one becomes — 
free of the shackles of death and is liberated. 

How can we quieten the mind by controlling the 
breath? As we have already discussed, for the Yogavasistha, 
not only are body and mind related, they are the same, and so 
affect each other. 

We see that when our mood changes, the effect is felt i 


; 


$ 


the body. For example, in anger we begin to breathe faster, 
clench our fists, and gnash our teeth. From this we can imagine 
that the reverse may also be the case — if we can physically | 
control the breath and make it slower we can control anger. 
The way we breathe has a profound effect on the 
internal organs and ultimately the mind, because breath and 
mind are intertwined and inseparable like the chariot and the , 


charioteer.” 


Yoga talks about three major veins (nādis) in the body: 
Ida , Pingalā and Susumna, and says that the life force flows 
through them. 

To make teaching easier to comprehend, ancient seers 
proposed that each element in the universe is presided over by 
a deity. In the yogic system, the Moon is the deity of Ida, the 
Sun of Pingala, and fire of Susumna. The Idā starts from the lef 
nostril, the Pingalā from the right nostril and the Susumna 
starts where the nostrils meet. Hence the Susumnā is the 


central vein or the madhya nadi. 


5 VIA:24:33 
7 VIA:69:46 
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Just as water flows through the earth, the life force 

| through the numerous veins in the body. Vasistha says 
hat just as fragrance is related to the flower, whiteness to 

now, the mind (citta) is related to the life force and depends 
it. Hence prana is the essence (rasa) of the body.? The 
vibration of the life force makes the mind vibrate, and vice 
versa.!? Since the life force and the mind are related, yoga says 
that if we can control the life force through yoga, the mind is 
controlled automatically. 
j Rama asks, ‘If prana is the cause of mental distortion, 
si ould the end of it (death) not lead to liberation?' In other 
words, should not all the dead be considered liberated?" 
asistha says that this is not the case because death is not the 
end. If it were, why would anyone bother with self-knowledge 
or yoga? One could do anything in life and wait for death if 
` moksa were certain afterwards. 
i As long as we have unfulfilled desires, liberation is not 
possible. It is true that, sooner or later, the body is going to die, 
but if we die with unfulfilled desires, we are reborn in a new 


| 
- body to fulfil them.!? With the death of the body, neither the 


life force nor the mind is destroyed. 


: We now come to the psychological function of the three 
, veins. Idà is also called the vein of the Moon. It is by nature 
- cool, and its fundamental attribute (guna) is inertia (tamas). It 


- is Ida that regulates human thoughts. 


® VIA:69:30-33 


1 
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The Pingala, also called the vein of the Sun, is warm, 
and its characteristic is dynamism (rajas). It regulates the 
energy in the human body. | 

The Susumnā nādi, also known as the Brahma nadi, is . | 
the most important of the three. Some texts call it Saraswati 
nàdi or Santi (bliss) nadi. This vein is neither warm nor cool; in 
other words, it is balanced. It is this vein that imparts wisdom 
and knowledge, and because of this it is the most useful for 
gaining self-knowledge. 

Proper co-ordination of these three veins leads to good 
health, strength, vigour, long life, and mental peace. This 
coordination can be achieved through breath regulation 
(pranayama). 

Elaborating on breath control, Bhasunda says that it is 
breath that vibrates the body; inhalation (prana) is situated in 
the upper part of the body, while exhalation (apana) is in the 
lower.!? The exhalation of the breath which happens naturally 
and without any effort is called recaka,4 and that which is as 
broad as the breadth of twelve fingers, enters the body from 
the outside and moves downward from the nostrils to the 
genitals is called püraka.!5 

The breath that stays within the body until it is exhaled 
is called kumbhaka. Depending upon how the breath is inhaled, 
held within, and exhaled, there are eight kinds of pranayamas, 


and one who does them with awareness surely attains 


5 VIA:25:3-4 
1 VIA:25:6 
5 VIA:25:7-8 
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ion.!€ This is because when one does pranayama, the mind 
ed from the external world towards the inner. 
The breath which creates the warmth of the Sun in the 
al and internal space of the body also creates the blissful 
| of the Moon.!? However, if breath is not regulated 
rope! ly, the same breath (prana vayu) can give up its coolness 
ind become like irksome heat in an instant.! 
The result of breath exercises (pranayama) is that the 
larkness of ignorance ends, and the practitioner becomes 
liberated. When the mind disappears, the difference between 
he creator (Brahma), the individual self, the mind, the doer, 
a tion, and the phenomenal world disappears.!? At this point, 
one becomes united with absolute Brahman itself. That is what 
the word ‘yoga’ means. It is derived from the Sanskrit root 
j, which means ‘to unite’. 
With the regular practice of yoga, the mind and ego 

isappear and dormant psychic powers, (siddhis) arise in the 
yogi, such as the power to enter the body of someone else 
| akāyāpraveša), the power to levitate, the ability for astral 
ravel (akaSagamana), the power to cure the sick, and the 
er to perform miracles. 

Such powers are called ‘kundalini’ in the yoga system. 

there are eight such powers: anima, laghima, mahima, garima, 
pti, prakamya, vasitva, and isitva. 


318. 
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By developing the power of aņimā, the yogi can E 
transform his gross body into the subtle body. With laghima he 
can make his body so light that he becomes capable of astral 
travel. Mahimā is the power which allows a yogi to make his j 
body as large as he desires. Garima allows the yogi to make his. | 
body as heavy as he desires. Prapti makes him capable to go to 
other worlds. The yogi who acquires the powers of prākāmya . 
can get whatever he desires. With vašitva, all the things in the . 
world come within the power of the yogi. Išitva is the power 
that allows the yogi to create or destroy anything. 

However, Bhasunda cautions Vasistha that as seekers, 
we should not try to acquire such powers, and if we acquire 
them, we should not make an exhibition of such powers 
because they can distract us from our real goal, self- 
knowledge.” 

These powers, however, have their uses. For example, 
if we learn to enter someone else’s body, we immediately break 
the identification with our own body. We realise that the 
present body is like a house, and as we have changed houses 
before, there is no point in being excessively attached to it. 
Astral travel makes us realise that we are not limited to the 
physical body. 

There is another power called šaktipāta. This is a 
method through which an enlightened person enters the bodies 
of his disciples and imparts teachings to them en masse, thus 
saving time and effort. 

Advantages of these powers notwithstanding, there is a 


danger that we might get so enamoured by our own powers 


22 VA:80:27 
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id their popular appeal that, instead of transcending the 

ind and ego, we end up becoming entangled in them. One 

ust not seek such powers without the help of a guru who can 
u ard us against misusing them. 

Coming back to the discussion, controlling the mind 

nd the senses does not mean one has to torture the body and 
eaden the senses by force. Yogavasistha, says that those who 
ry to quieten the mind by hathayoga are like the fools who try 
O kill the king of serpents, Nagendra, with a lotus stem. 
Yogavasistha adds that rituals, prayers, and the 
worship of idols are for those who have not attained self- 
nowledge. These are secondary means, and one must 

aduate to the primary means of pure contemplation as soon 
as possible because one who gives up primary means for 
secondary is like someone who gives up nectar in preference 
for a lower form of nourishment.” 

Those who are mature realise the formless absolute 
through mere contemplation because the supreme 


consciousness, ātman , is neither far way nor illusive: it is our 


very self. 


Chapter XV 


The Complexities of Action 


n the last two chapters we discussed the fact that teachers 

of self-knowledge have largely advocated two paths to 

obtain moksa: one of self-knowledge (ātmajītāna) and the 
other of yoga. Those who hold the first view argue that since 
moksa is our inherent nature, other than knowledge nothing is 
required to attain it. The emphasis is on “knowing’, not on 
‘doing’. On the other hand, those who hold the second view 
say that knowledge is not enough. Methods such as breath 
control and meditation are necessary. The emphasis is on 
‘doing’ and not on ‘knowing’. There are two other paths 
related to yoga called ‘karma yoga’ and ‘bhakti yoga’. They 
hold that to know the self, something needs to be done. 
Contemplation is not enough. 

Karma yoga says that incessant action is the law of 
nature, and since it cannot be avoided, we should perform all 
necessary actions without the sense of being their agent. This 
means giving up our ego. If ego is given up, liberation is 
gained automatically because it is ego which is the cause of 
bondage. 

The path of devotion (bhakti yoga) advocates total 


surrender to God or a deity. Since total surrender can happen 


conii teal Aeg 
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y by giving up the ego, one becomes liberated. We shall not 
i this method, as the Yogavasistha does not recommend 
it. We shall examine the nature of ‘action’ (karma) and the path 


‘action’ (karma yoga). 


The path of knowledge and the path of action both 
have associated problems. First of all action presupposes an 
"agent (kartā), that is, a doer who performed the action, in other 
words, the individual (jiva). We have shown in the previous 
chapters that the individual being is a product of ignorance or 
agination of Brahman. If the individual beings are 
themselves a product of ignorance, how can actions performed 
by them lead to final liberation? > 
l There is another problem with action. Actions produce 
i results. The result of an action is called ‘karmaphala’ 
(karma+phala). In Sanskrit, ‘phala’ means fruit and fruit is 
_always limited and it also decays after a while. Hence, 
"whatever we achieve through action will be limited and it will 
_wither away sooner or later. Since we are limited to a body that 
has a limited lifespan, and since we have limited resources at 
our disposal, all our actions are necessarily limited. Whatever 
- is achieved through limited action cannot be unlimited and 
eternal; it will certainly end one day. Thus with limited actions 
how can we gain unlimited and unending freedom? 

Bondage is caused by ignorance of the self, so it can be 
ended only by knowledge of the self argue the advocates of 
self-knowledge. 

But when we speak of 'knowing/, we have the dilemma 


_ of knowing rightly or wrongly. If we are seeing things 
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; 


wrongly, the solution is to learn to see rightly. What is ‘right’ is 
not easy to determine. Everyone claims their method is the 
right one. On the other hand, when the question is of ‘doing’ or 
performing actions (karma) to achieve any kind of goal, we 
have to deal with a host of other issues, which we shall 


presently discuss. 


Action involves choice. We may do a thing or not do it. 
This is why not everyone is interested in moksa. Secondly, a 
goal can be achieved through several means. Further, as 
‘actions’ mean they were done of our free will, we become 
responsible for their outcome. 

Although Vasistha talks about the path of action, his 
emphasis is largely on the path of self-knowledge. 


a ae gear: aya: umet 

ad oa aged ao «at ufi 

Those who have known the ultimate truth do not advocate action; 
Just as those who live on a river bank care little about the well. 


a Fea wen HA ser ASAA 

Aga dar feast Tara Ali 

The fools who are bound by desire advocate actions approved by the scriptures; 
And they face the consequences of their actions as they lack right knowledge.” 


If these lines are not read in context, they can lead to 
misunderstanding. Is Vasistha saying we should not perform 
actions? Is he advocating that we should renounce an active 


life? Can we really give up all action? Even in a remote 


! VIB:22:18 
? yIB:22:19 
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mastery, we would have to perform certain actions to keep 
lves alive. We cannot imagine a single moment in our 
es when we are not engaged in some activity or the other. 

ing idle is an activity, as is sleep. If someone managed to 
e totally free of action, what would the difference be 
een that person and a dead body? 

If Vasistha were against human action, he would not 
ve urged Rama to assert his free will, and he would not have 
denounced the idea of destiny so strongly (Chapter II). 
asistha is not saying give up action; he is saying give up the 
claim that you are the doer of your actions. 


According to Vedanta, we become responsible for our 
actions only when we do them with the sense of being their 
agent. When we give up this claim, our actions are not termed 
| as actions at all. 

One could be sitting idle and yet be involved in actions, 
and one could be involved in all sorts of activities and yet be 
free of actions. As this concept is difficult to grasp, we need to 
examine it further because it is different from the general idea 
about action. 

It is common experience that in order to achieve 
something, we have to perform some action or the other. The 
amount of action depends on the goal. Bigger the goal, bigger 
the action required to achieve it. By this logic, how can we ever 
gain final liberation, which is supposed to be the greatest goal 
of our lives, without action? Thus to attain unlimited liberation, 
we would have to perform unlimited action. 


This, however, is humanly impossible. 
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Many gurus, however, advocate the path of action and — 
devotion to people who are not predisposed towards 1 
contemplation and logical reasoning. It is suggested for those 
who enjoy doing some kind of work or to those who are h 
emotional. 

The general view is that the path of action is easier 
than the path of self-knowledge. Contrary to this, Vasistha 
considers the path of action more difficult than the path of self- 
knowledge. This is because the path of action is not as simple 
as it seems. It is so complicated that even great yogis often do 
not understand its mystery. As Krsna tells Arjuna in the 
Bhagavadgita: 

f at aAA Haase Aiea: | 


In making a distinction between action and non-action, even the learned seers 


are confounded 


The nature of action 
Action means to do something, and the biggest problem is to 


decide what right action is and what it is not. Often our actions 
bring about the opposite result of what we intended because 
the results of our actions can never be certain. Further, the path 
of action seems to be longer and more difficult. We could add 
or subtract using an abacus, pebbles, or a mathematical 
formula. If we are asked to solve a rather simple mathematical 
problem such as 76883891 X 76598, which is the easier method: 


using pebbles or using the formula of multiplication? Using the 


? The Bhagavadgtā, IV:16 
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ula is easier and quicker, but we can use the formula only 
we understand mathematics. 

If, however, we do not have the capability to learn the 
rmula, we have to use pebbles. This is the reason the 
Yogavasistha admits that for most of us action is the right path, 
although it is more difficult. Ultimately, the path that we take 
is of no importance. What really matters is whether we have 
‘understood the ultimate truth or not. 

We shall now examine the complexities of action. 


F 


l The actions we perform wilfully are called voluntary 

l actions, but the vast majority of actions are not performed of 

- our free will, as they happen naturally. Bodily functions, such 
as breathing, and blood circulation, are called involuntary 
actions. We are not blamed for any outcome that might arise 
out of them, as these actions are not in our control. Vedānta 
would say that to call them ‘involuntary actions’ would be a 
contradiction, as anything that happens involuntarily cannot 
be called actions at all. They are biological processes. 

Then, there are many actions that we do not intend to 
do, but they happen nevertheless, as they are beyond our 
control. For instance, as we breathe, millions of germs are 
inhaled by us, and they might die in the process. We are not 

held responsible for them as we did not kill them intentionally. 

Only actions that we perform wilfully are credited to 
us, and we suffer from or enjoy the results. This is because it is 

the mind that wills, and because we identify ourselves with the 
mind. If we break this identification with the mind, we become 
free of responsibility. However, this does not mean we are free 


to act irresponsibly. 
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Since our actions are judged as right or wrong, we 
ought to understand the nature of action. We are familiar with 
right action (sukarma) and wrong action (vikarma). There is a 
third category called non-action (akarma), and it is this that 
Vedanta advocates. It is this third category that is difficult to 
understand. 

‘Non-action’ does not mean ‘inaction’. The 
fundamental difference between the two is that non-action is 
done without a sense of authorship, while action is done with 
one. It is non-action that frees us from the bondage of misery, 


while action keeps us involved in the world. 


First of all, why do we perform actions? We work 
because we feel there is something lacking in our lives, and we 
can achieve it if we do appropriate work. If we were totally 
satisfied with what we had, we would not be obliged to work. 
This is the image we have of people in heaven. However, when 
we think of achieving something, we set goals, and then find 
the means of achieving them. 

Vasistha points out that achievable things are of three 
kind: desirable (upadeya), undesirable (heya), and ignorable 
(upeksya). Whatever we consider beneficial to us is called 
desirable; what is not beneficial to us is called undesirable, and 
that which is in between is ignorable. 

An action that is considered desirable by one person 
might be seen as worth ignoring by another. Once the 
knowledge of the absolute is gained, we realise the 


worthlessness of all actions and opt for none of them.* 


*VIA:80:19-28 
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What does this mean? Does the liberated person (jūānī) 
p working? Does he become a recluse? Far from it, the jfani 
orms actions as before, but now his attitude is different. 
ow his actions are like the performance of an actor on the 
ge. He does them to the best of his ability, but remains 
etached, as it is, after all, just a stage play. He performs 
ccording to the role given to him, not out of his own desires. 


AT TTT aq 
aaa Pafercard 7 fastest aarti 


The difference between the intentions of actions of the enlightened and 
The uninformed is that the enlightened do not perform actions out of desire.5 


This is because desire creates bondage, and anything done out 
of desire only perpetuates bondage. In fact, the world came 
into existence only because of desire. 


R wed fa sharma qam 
When the absolute consciousness desires, the world is created 
But with the abatement of desire, it becomes quiet and liberation is realised. 


Although outwardly, the actions of the enlightened and the 
uninformed may appear to be similar, there is a world of 
difference between them. The worldly man (karta) performs 
actions because he has to achieve something; the enlightened 
man performs actions, not to achieve something, but because 
incessant action is the nature of the body. He gives up his 


* VIB:22:53 
5 V1B:22:54 
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personal desires, follows the natural law, and performs 
whatever is expedient at the time. 

This is called ‘akartabhava’; that is, doing necessary 
and appropriate actions but doing so by giving up the feeling 
of authorship of your actions. Akartabhava must not be 
confused with inaction, as there is a great difference between 
them. 

Inaction is laziness or akrasia, but we must remember 
that even sitting idle is action because we have chosen to sit 
idle. Choice means desire, and desire is nothing but bondage. 
The term jñānī stands for someone whose ego is under his 
control, and who has left everything to the supreme law (rta). 
He does not choose to do anything, nor does he avoid doing 
anything. He just lets things happen. 

This does not mean we are slaves to the inviolable 
supreme law. For example, it is true that we cannot violate the 
law of gravity, yet we walk and run. What we have to 
remember is that, even when we walk and run, we are obeying 
the laws of gravity, albeit unconsciously. We manage to do 
these activities only because we have mastered the law. 
Although we cannot violate the law of action, we need not feel 
helpless. If we understand the law of action, we can become 
free of the law. 

An enlightened person gives up the idea of being the 
agent of his actions. If his inner feeling (antahkarana) is to do 
social work, he does; if it is to retire to the hills, he does, and if 
it is to fight in a war, he does so. Inaction is the cessation of 
action, while akartabhava means that actions continue, but 


without the idea of there being a doer. 
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A jūānī acts out of sheer pleasure because, after self- 
knowledge dawns, the whole world appears like a dream or a 
stage play. Is there any point in worrying about the outcome of 
our actions in a dream or a play? We just perform our role 


according to the script and enjoy ourselves. 

What do we mean by ‘agent’ (karta)? We become the 
agents of our actions only when we perform actions out of ego, 
mind and desire. Because our efforts are influenced by our 
desires, our actions are termed either sinful or pious. What we 
| do or do not do is not important; it is the intent with which an 
| action is done that is important, as it is the intention that leads 

to happiness or sorrow. This is why a jriàni does everything as 
we do, but is neither happy nor unhappy, while we do things 
but are happy or unhappy, depending upon the result. 

We perform actions out of desire, while a jani 
performs actions without desire and without attachment to the 
results. This does not mean his actions are mindless or are 
without responsibility like those of a psychopath. All the so- 
called mindless actions are still actions, as they are urged by 
the mind, albeit a sick one. A jfiani, on the other hand, is one 
who has purified his mind of all mental afflictions and 

distortions. He sees he is connected with the entire cosmos, and 
knows there is no difference between him and other beings. 
Such a person lives and acts according to the universal law 
(rta). The act, thus, is not important; what is important is 
whether it is urged by the mind or by the universal law. 

Thus, it is the mind that is the doer of our actions, not 
the body. In other words, if our mind is not involved in our 


actions, they cannot be considered our actions, and there is no 
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praise or blame attached to them. On the other hand, if our 
mind is involved, we become responsible for all our actions 
and reap the harvest accordingly. Whatever is done with the 
mind, whether good or bad, leads to bondage, and whatever is 
done without it is beyond good and bad.” 

Bad actions, at worst, lead us to hell, and good ones, at 
best to heaven, but in both places when the reward or 
punishment for our actions is exhausted, we come back to this 
world and become involved in actions again. This is because 
the stay in hell or heaven is not eternal according to Hinduism. 

We might ask, ‘If the world is just a dream, why should 
we do anything at all?’ The Yogavasistha says that the nature 
of the world is activity, and no one can remain without activity 
even for a moment. Once actions are performed out of desire, 
the vicious cycle of righteous and sinful deeds begins. These go 
on endlessly, and there seems to be no way out of it, as no 
action is free of sin. This is the nature of action. 

Even when we try to do what we consider a virtuous 
deed, there is violence in it. For example, if we wish to give 
food to a hungry person, we make a bodily movement, and in 
this movement itself, millions of microscopic organisms are 
killed. The food that we give also means taking the life of a 
plant or animal. Further, the person we feed might then have 
the strength to murder someone. 

All opposites in this world are inseparably connected. 
Sin is an inseparable part of good, just as darkness is part of 
light. Good is inseparable from sin, happiness from sorrow, 


and freedom from bondage. This is why no worldly action can 


7 |V:38:1- 23; This is also elaborated in IV:46:16-18, IV:56:5, V:18:1- 65 
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er satisfy us. How does one get out of this intractable 
uation? 

Scriptures tell us that anything done by being the 
īthor of our actions is sin, and anything done by not being the 
- is good, moral, and righteous. Even in law courts, 
imes performed accidentally or without knowledge are 
ardoned. 


LIETĀ eps waft ga mu aa MATA ot wa va 
dazi 


Vhat the mind does alone is action, and what it does not is not action; 
ence the mind alone is the doer, not the body? 


Since the body is never the doer of actions, the Yogavasistha 

es not look down upon the body, rather considers it as a 
boon. It likens the body to a city. A liberated person rules this 
city but he is not caught in virtue or sin because virtue or sin is 
not in the action but in the intention. If we are the masters of 
the body, we make the best use of it; if not, we become slaves 

of it and suffer like slaves. 

Vasistha says that the body is a storehouse of misery 
for the uninformed, and a source of immense joy for those who 
ow the self. Those who lack the knowledge of the self are 
always fearful of old age, disease, and death, but as the jniani 
knows, with death only the gross perishes, not the absolute; he 
makes the best of his body as long as it lasts. He uses it like a 
chariot to go about in this world.? 
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In other words, what we do with the body is not 
important, but whether it is done under the directions of the mind. 
is. This is because the world is the creation of the mind, and all 


our deeds are sinful or righteous only while the mind lasts. 
"arp AAA rust 
Meat Saha Tal Haare | 


When the ever-still self pulsates, it becomes the agent of its actions 
After it gets involved in the results of its actions, it is called karma. 


Action, inaction, non-action, good, and sin have meaning only 
in the domain of the mind. Although in reality: 
aanfera wae ANAA wenfear va stress 

R : 
GRU Cen Ics Sr für araa ww fq! 
In this world the idea of liberation is false, and so is the idea of bondage; 
Give up the mind, ego, and actions; be valorous and perform your duties wisely. 


How does one perform actions wisely? By wisely, Vasistha 
means to perform actions according to our individual 
disposition. This means doing our duty, according to our 
inherent nature, otherwise we will be unhappy. Our true 
nature is called svadharma (self-nature), although svakarma 
(dispositional-action) is a more accurate term here. 

Children with a talent for abstract thinking and 
contemplation might not be very happy in life if they took up a 
profession that calls for a great deal of physical activity. 
Similarly, children who are very active physically might not be 


happy doing academic work. The vast majority of us are 


?? 1:96:21 
N 1y:38:23 
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happy at work, as we did not choose our profession 

ccording to our natural disposition. 

Another point is that, although we are free to act, we 

ave to consider what effect our actions might have on the 

ieople around us, as we live in a community. We are not free 

o act mindlessly. 

i We as individuals play several roles during our lifetime 

—father, mother, husband, wife, colleague, devotee, parent 

d so on, and each role has duties (dharma) that go with it. 

means to do what is necessary in a given situation and 
ance. It must be noted that the suffix, ‘dharma’, in 

vadharma (sva+dharma) relates to the individual (sva) and 

»0t to the self (atman). Atman is not bound by these duties, 

only the mind is. 

If we give up the idea of being the agent of our actions, 

ere is a total transformation in our attitude towards these 

actions. Earlier, we performed actions out of desire or out of a 

e of duty but not love. Because this child is ours, we have 

to take care of it; because this woman is our mother, we have to 

urse her; because we belong to this country, we have to serve 

it. All our actions are conditional. There cannot be love and 

bliss where there are conditions. Any action that is done 


without love can hardly make us or others happy. 


ere is no ‘other’ here 


en the knowledge of the self dawns, we learn that there are 
Not many selves. We realise that all of us have grown out of 


supreme self, and the dichotomy between ‘you’ and 'T is false. 
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If we accept that all are one, how can we hate anyone? We can. i 


only love. 
"req attr serrate | 
TĀS AM Tat A Tati l 


The one who sees everything as the self, and 
Sees the self in everything cannot hate anyone.!? 


We thus become compassionate towards all humans, animals, | 


and even objects, as there is nothing other than the self in this , 


i 


world. This makes us free of all compunctions and duties. Now 
life is nothing but love and enjoyment. We work for the sheer | 
pleasure of it, and we perform our roles to the best of our 
ability. Now, we do not love someone because that person is 
related to us; we love because it is our nature to love. We love : 
all that is there in the world, just as the sun shines on all that is. 
Ra: staru raaa «I 


Now that my mind is quiet, what is there for me to gain or lose?! 


As we are liberated already, whether we become mendicants or 


indulge in worldly pleasures is of no consequence. 


a aetsha + Aes hel A ean 

fe 4 carters fe ar cara pui 

As my ignorance has ended, to me there is neither bondage nor liberation; 
What have I got to gain by meditating or not meditating?!+ 


MAM IT K Tara | 
"erar aera AA shed ar eta: 


2 kāvāsya Upanisad 6 
P y.29:9 
N V:29:11 
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y giving up the idea of both meditation and non-meditation 
et things happen because the self neither grows nor abates.!5 


though I have no duties, why should I not 
erform actions expected of me wisely?! 


'asistha tells Rama that the liberated are neither overjoyed by 
ttaining success nor dejected by failure. They are balanced 
ind unaffected in all the ups and downs of life like the sky that 
pure and unsullied.!7 

As we are in a body, we should not give up what is 
necessary for the body, and at the same time not indulge 
elves too much. We should maintain a balance (samata).!5 
ere should be moderation because in moderation there is 


oy, whereas in the extreme there is misery. 
T Wes zer We wRaaref WD Wu 
ifs aaa uere fe wem 


Do not become sad and at the same time do not become happy; 
Remain balanced because the supreme self is all-pervading.! 


For those who become liberated, desire, greed, envy, and pride 
ecome minimal. They are neither ecstatic nor sorrowful; they 
are neither attached to anything, nor do they accumulate 
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material goods. They do not become perturbed by anyone, nor . 
do they bother anyone. Outwardly, they perform all that is 
required of them, but deep inside they are untouched by the 
actions they perform. 

‘I wish to do this’ and ‘I do not wish to do this’ is 
nothing but a sign of ignorance of the self. The enlightened do 
everything, and yet are totally liberated because their senses 
are unaffected by worldly objects, as there are no desires in 
their minds.?? 

Vasistha urges Ràma to give up the sense of being a 
doer of his actions, and keep doing all actions to the best of his . 
ability. However there is a danger to this. The fear is that now 
Rama might start considering himself a non-doer. This is also a. 


kind of egoism. So Vasistha cautions Rama: 


«mr ene fenem harg wen «ai 
Vakata f fe aa fud emu 


You are not the doer, so why are you so eager to get involved in actions? 
If there is nothing other than the self, how can there be action and for whom??! 


"T wrsendi Aa IZT fra gadfēdi l 

U maA ATR MATTTII 

At the same time do not say that you are a non-doer of your actions; 
What is to be gained by saying so? Give up such thoughts and be blissful.?? 


 VIA:56:5-7 
?! 111:113:6 
2 111:113:7 


Chapter XVI 


The Karma Imbroglio 


aving discussed the nature of voluntary action, it is 
time to discuss karma or destiny as, in the general 
conception, it is an integral part of Hinduism. In 


pter II, we saw how Rama begins to feel helpless at the 

ds of destiny, and how Vasistha gets him out of this by 
stressing human free will. He debunks the idea of karma and 
ys that humans can achieve whatever they wish if they will it 
strongly enough and work hard towards achieving it. 

If, after listening to Vasistha's motivational discourse in 
vour of human action, Rama had been convinced, he might 
ve thanked him and left, but he does not because every 
wer gives rise to hundreds of new questions. We often find 
urselves more confused than before in such situations. This is 
ause life is extremely complex, and our intellect is not 
quipped to grasp it fully. Until the whole is grasped, 
uestions will continue to crop up. 

Although Vasistha's discourse on human effort is very 


otivating, we know that there are many things over which 


E no control. For instance, we have no say regarding the 
ime and place of our birth, the kind of body we possess, and 


the kind of family we are born into. Even in our daily lives, 


there are few things we seem to have control over —the 
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majority of things are beyond our control. This naturally make: 
us wonder if we are really masters of our own lives or guided 


by some unseen hand. 


Rama asks Vasistha in the beginning of Yogavasistha: 
Wael ASAAN 
"eee ded aaa ATA fumi 


O wise one! You know everything, please tell me 
What it is that is known all over the world as destiny?! 


Vasistha knows that Rama is currently going through a crisis, 
and is perhaps trying to withdraw from the affairs of the 
world. At this stage, if he were told that our lives were 
governed by destiny, he would lose interest in life and become 
a mendicant. However, Vasistha cannot dismiss the question. 


He proceeds by first defining destiny. 
deta fereafirserfesewn qai 
wrfeafesereafeser at tam enm 


The good or bad consequences that follow our actions 
Have always been known by the name, destiny.? 


Weg ada end wea AKTI 
wale Tada A ed Wa ARIA 


All actions are done by the individual, and he alone suffers or enjoys 
Their consequences, destiny has nothing to do with it? 


ated fe Fafa: ded da wi 


19:1 
? 11:9:5 
3 11:9:2 
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uem Whesrfesenii 


think things are done by an unseen hand is called destiny; the assertion that 
u do them is called effort; 
iny is unable to produce any result, while human effort is always successful. 


asistha is stating a universal law: Every action we perform will 
ily bring about unpredictable results. There are no 
ceptions to this law. The result of a human action is always 
edictable; it is rarely commensurate with the amount of 
entailed. Sometimes, with little action we get huge 

ards, and sometimes we get nothing, in spite of putting all our 
energy into the act. Often the outcome is contrary to what we 
expected. This is why Krsna says to Arjuna in the Bhagavadgita: 
AAA A Hy Herr 


You only have the right to perform actions, never over their results.‘ 


In the realm of human action, only one thing is certain: every 
action has an effect, albeit unpredictable. 


aa det 4 aaa a sfr a fae 
Bed aa Wet Aled AMAT | 


There is no mountain, no sky, and no ocean 
And no place where actions do not bear fruit. 


Once the arrow leaves the bow, it will strike somewhere. 


Sometimes it strikes where we intended it to, but quite often it 


^ 11:62:28 
- > The Bhagavadgtā, 11:47 
£ 11:95:33 
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does not. There are also times, when the arrow returns and 
strikes us. 

What we call destiny is nothing but the result of our 
own actions, most of which we have forgotten. We might have 
forgotten the actions we did but the law never forgets. These 
actions are the ones that we performed long ago in our lives, or | 
even in past lives. This is why karma perplexes us, and makes 
most of us feel helpless, but Vasistha says if our present 
condition is unfavourable because of our past actions, we can 
change this condition as the present action is always stronger 
than the past. There is no need to despair. 

Destiny and human effort (karma) are synonyms, 
according to Vasistha. When the world comes into existence, it 
comes to be governed by laws that did not exist earlier. These 
laws are created by the absolute consciousness itself, so we can 
call them destiny or self-willed action (purusartha). 

Laws are formulated in such a way that certain things 
will have certain characteristics, and other things will have 
another kind of characteristics. That fire burns, that ice is cold, 
and that life is followed by death — these are the laws of 
nature. Without these laws the world would be impossible. 
When we become part of creation, we become subject to its 
inviolable laws. However, after the dissolution of the 
phenomenal world (as whatever is created has do end one 
day), these laws cease to exist, and if another world were 
created, it might be built on a different set of laws. It is the 


conscious self that makes these laws, and if it wishes it can 
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them. In the ultimate sense, however, we are not 
bject to these laws.” 
The matter is complex and needs further elaboration. 
All the actions that we perform bear fruit or bring 
ut consequences, but not all the consequences are apparent 
o us. The result is always hidden and unpredictable, for if it 
ere apparent and predictable, none of us would do anything 
ong. Whatever we do, we do with a belief that our action 
bring about the result that we have in mind. We perform 
ions according to our best judgement. We term the result of 
action successful or unsuccessful, and right or wrong only 
with hindsight. 

According to Hinduism, actions produce a twofold 
result (phala): seen (drsta) and unseen (adrsta) — known and 
unknown. Sometimes, the result is immediate, as in the case of 
your deciding to buy a gun to protect your family. You go to a 

shop and buy a gun and feel you are safe now. This is the 'seen 
result' of your action of buying a gun. Months later, when you 
are out, your child might accidentally fire the gun and hurt 
someone. This is an ‘unseen and unintended result’ of your 
action. This is because every action sets in motion a chain of 
multi-pronged intended as well as unintended events which 
are beyond our control. Most of the results, however, manifest 
much later in life or perhaps in future births, leaving us baffled, 


as we are unable to connect the present result to our past actions. 


7 111:62:8-33 

* In the sixties a new theory called ‘Chaos’ began to take shape. It was realised that simple 
mathematical equations could model systems of astounding proportions. Those who 
predict weather jokingly call it the Butterfly Effect. They say a butterfly flapping its wings 
today in Peking can transform storm systems next month in New York. 


" 
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These are the unseen results of past actions that have come to " 
fruition. They are generally called ‘karma’. | 

Do we not often wonder what we did to deserve such 
misery? Do we not ask why the wicked prosper and the 
innocent suffer, why some are born healthy while others are 
born blind or deaf, why some are very intelligent from 
childhood and others not? These inexplicable situations are the 
unseen results (adrsta phala), of past actions. 

How is this unseen or remote result possible? Unseen 
result is brought about by the mental impressions that are left 
behind by actions. Any action done with desire or motive 
leaves in our mind subtle impressions called ‘samskaras’, and 
these bring about good or bad consequences in due course. The 
cumulative effect of such impressions determines the course of 


our present and future lives. 


There are three kinds of karma: sancita karma, 
prarabdha karma, and agami karma. Sancita karmas are the 
accumulated karmas of this and past lives. Prarabdha karmas 
are actions that have begun to bear good or bad fruit. Agami 
karmas are actions that we are going to do in the future. 

Imagine you are an archer. The arrows that are in the 
quiver are your accumulated karmas (sancita karma). The 
arrow that you have shot is your karma that is going to bring 
about some result (prarabdha karma), and the arrow in your 
hand is the karma that you are going to perform (agami 
karma). You can do nothing about the arrow that has left the 
bow, but you certainly can do something about the arrow that 


you have in hand now. 
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Coming back to human action, by action we normally 
ean physical action. Hinduism says there is more to action 
mere physical activity. Human actions are of three kind: 
ily actions (kayika karma), verbal actions (vacika karma), 
d mental actions (manasika karma). ‘Kaya’ means body, so 
bodily actions are called kayika karmas, but Hinduism does 
t stop here. 

We also perform verbal actions, vàcika karmas. We 
could make someone's day or ruin it with our words. Verbal 
ctions are more potent than physical actions. Most revolutions 
were sparked off by the words of thinkers or writers. Then 
there are mental actions, manasika karmas. Bodily actions and 
verbal actions can be cognised, but mental actions cannot. I 
may be thinking of harming you, but never harm you 
physically. Societal law cannot punish me for mental actions. 
Hinduism says that mental actions are even more potent than 
physical and verbal actions. They are the seeds of karmas. 

Ra pin agate amm 
aa Haat ATT ws fé Gea: Sct: I 
Thus actions are performed, and strong desire itself is karma; 


Desires are none other than the mind, and mind is the performer.’ 
| 


Here the mind is equated with the self (Purusa) because the 
"mind ultimately is the self. It is the self which imagines and 
gives birth to the myth called mind. Thus, governed by mind, 
desires, and mental impressions we perform actions, and face 


the consequences sooner or later. 


- ?4:9:17 
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In modern parlance, samskāras could be termed 
‘programming’. We are conditioned by the culture and the 
family we are born into, the kind of people we grow up with, 
and the kind of education we are exposed to. This conditioning 
leaves lasting impressions upon our mind. Conditioning can be 
either good or bad. Thus, we ought to keep good company so 
that we cultivate good samskāras, but ultimately, we have to 
become free of all conditioning. 

How is samskara related to karma? We normally act 
according to a belief system, which is why actions that are 
normal to us might be unthinkable for someone from an alien 
culture. Most Indians, for instance, touch the feet of their elders 
out of reverence, but others might find this ridiculous. Meat is 
the staple diet in many cultures but even the thought of eating 
it is disgusting to many people. They would rather die of 
starvation. Samskāras thus have a vice-like grip on our 
conscience, but conscience is not our true self, because it can be 
changed by changing our samskāras. There are people who 
grow up in a religious family, but after going to university, 
they may become atheists, or vice versa. 

Regarding the general idea of karma, according to 
Hinduism, samskāras do not end with this life because they are 
carried over from one birth to another. How is this information 
carried over from one birth to another? Hinduism, Buddhism, 
and Jainism believe that, besides our physical bodies, there are 
subtle bodies, and samskāras survive through these. This is 
why some people are born with a certain talent that is not 
present in the family. Some are child prodigies, and some 


people are born with certain traits, and some with deformities. 


7 
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Any kind of action (karma) presupposes an agent. You 
ot be held responsible for the karmas of someone else. The 
doer and the one who faces the conseguences have to be the 
same person. Similarly, regarding the karmas of our past lives, 
the agent who enjoys or suffers the fruits of previous birth has 
to be the same. 

Hinduism says that after we die, we are reborn in a new 
body but the old samskāras continue as this is the law of karma. 
In the present birth, we enjoy ourselves or suffer for the actions 
we did in our past lives, although we have no memory of our 
past life actions. These karmas are not destiny, argues Vasistha. 
He says that what we call destiny is nothing but actions we did 
of our own free will in our past lives. If we have done bad 
actions and are suffering for them, we can undo those bad 
actions with good actions. Where does destiny come into this? 

Karma also is part of causality, otherwise the idea has 
no leg to stand on. However, causality, examined carefully, 
negates the idea of free will. We have already discussed this in 
Chapter VII, but shall go through it briefly. 

If the present is determined by the past, and the future 
by the present and the past, what about free will? If the present 
is not determined by the past, why do we see causal relations? 
Further, we trace back the cause of an event only up to a 
certain point that is convenient, and call it the cause. This is like 
reading a page of a huge novel and passing judgement on the 
hero or heroine of the novel. Until the first cause is known, and 
until the last effect is seen, all judgements and theories as to 
cause and effect are interim, and only posited for practical 


purposes. They cannot be the entire truth. 
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If every action necessarily has a result, we seem to be 
caught in a bind, because the chain of action and result is 
endless. If this is the case, there can be no possibility of 
becoming free of misery, or of attaining moksa. 

As mentioned earlier, Vedanta says that karma 
operates only as long we consider ourselves the agents of our 
actions, and as long as we take the world to be real. 

The important thing to remember is that only if you 
identify yourself with the body-mind-sense complex are you 
bound to perform according to your station and situation in 
life. If you give up the ego and detach yourself from the body- 
mind complex, you are not duty bound to do anything, just as 
you are bound by the rules of a sport only as long as you are 
part of the team. If you opt out of the team, you are no longer 
bound by the rules. Similarly, if you consider yourself to be a 
worldly person and the agent of your actions, karma holds. If 
you give up the claim of being the agent of your actions, all the 
karmas of all your past lives and the present are annulled in an 
instant. How is this possible? 

Although supreme reality is one, and absolute, it can be 
viewed and experienced on several levels. This is the freedom 
we have. Karma, causality, and reincarnation doctrines come 
into effect only at the phenomenal level (vyavaharika bhümi). 
At the transcendental level (pàramarthika bhümi), they have 
no meaning. The conscious self never gets involved in any kind 
of action. It is the mind-body complex that does things and 
reaps the harvest accordingly. Karma comes into effect only on 


the phenomenal plane. 
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Since most of us are not interested in going beyond the 
phenomenal level, some explanation or doctrine has to be 
given to people, otherwise there would be chaos. Such 
doctrines were devised by the wise, knowing full well they are 
false and irresolvable. 

Is the destiny vs. free will debate irresolvable? 

If this question still arises, it means we are overlooking 
a point that Vasistha made throughout this discourse. He kept 
reminding Rama throughout that the individual self and the 
absolute self (Brahman) are one. All the logic and other devices 
he used were only to prove the equivalence between the 
individual and Brahman. 

If at the end of this long debate we are convinced of the 
equivalence between individual consciousness and universal 
consciousness, the question whether we have a free will or not 
should dissolve. 

If the individual and the universal are the same, where 
is the question of two wills? There is only one will. 

There is just one consciousness (atman), which through 
its own will (sankalpa) creates imaginary duality. It is this 
duality that gives rise to all questions and misery. 


In the Yogavasistha, Rama asks many questions, and 
Vasistha answers them through reason and logic, all the time 
reminding Rama that ultimate truth cannot be expressed in 
language. Language, logic and reason should be used to make 
us understand absolute truth, but we must remember that none 


of the arguments and reasons is the exact truth. 


l 
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For example, in school they teach us the structure of the 

atom using the planetary model, although this model is not an 7 
accurate picture of the structure of the atom. Inaccurate it 
might be, but it helps us to understand atomic structure. One 
can use any model to drive home a point. The same is true of 
absolute truth. Nothing can be said about it, but discourse can 
give us some idea of it. The fact is that we are bound by neither 
action nor destiny, as everything is just a game or stage play. It 


is the imagination of absolute reality, Brahman. 


We might now deal with a question that occurs to most 
of us. Why is life so difficult? Why is it not smooth and easy? 

It is difficult because it is just a game or stage play. The 
more difficult a game, the more enjoyable it is both for the 
player as well as the spectator. Computer games for example, 
have various levels. You may choose to play at the beginner 
level, advanced level, or expert level. The beginner level is 
fairly easy and the expert level the game gets very difficult. 
Very few manage to reach there. Those who play such games 
are not satisfied until they reach the expert level. It is only at 
the expert level your ability shows. Similarly, actors enjoy 
playing challenging roles. 

The same is true of life. The more difficult it is, the 
more our ability to deal with it is tested. Our aim should be to 
play the difficult game of life well and emerge winners. 
Nothing can be more satisfying than this. This cannot be done 
by running away or escaping from life, as we see in the next 


chapter. 


| 
| 


Chapter XVII 


The Return of the Renunciate 


e have seen that supreme bliss is gained by giving up 

likes and dislikes (raga-dvesa), by maintaining the 

right balance in everything we do, by cultivating 
detachment from the world, and by being totally aware of our 
actions and thoughts. This makes many conclude that an 
enlightened person is totally unemotional and dry. 

If moksa makes us an unemotional person, it is not 
moksa. Liberated persons are full of vigour and enthusiasm. 
They are warm and loving, not unfeeling machines. There is 
only one proof of liberation: absolute bliss and joy. If this has 
not happened, it means all that Vasistha has taught so far has 
just escaped us. 

Rama asks Vasistha how the enlightened behave in 
society, and what their characteristics are.! The sage says that 
the way a person will behave after liberation cannot be 
predicted. Some perform worldly duties like everyone else, 
some withdraw from the world, while others enjoy sensuous 
pleasures. Such people are neither too eager to do a thing nor 


do they avoid it. 
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The enlightened is neither eager to perform actions, nor uninterested in them, 
Owing to the knowledge of absolute truth, he is anchored in his own self.? 


To be ‘anchored’ in oneself means to be in samadhi. Contrary 
to the popular view, to be in samadhi does not mean to be ina 
meditative trance. 

Vasistha says that performing actions while seeing the 
world as different from the self is called meditation (samadhi), 
and to see it as otherwise is to be worldly. If the mind is 
thinking about the world during meditation, it is not 
meditation. It is like any other worldly activity. On the other 
hand, if we are active in the world, but our mind is 
unperturbed, our state is comparable to a meditative trance. 

It is not a question of performing actions or not 
performing them. What really matters is our state of mind. 
Anything done with the mind is action, and anything that 
happens after the mind is quietened is samadhi, mokša, or 
kaivalibhava. Samadhi is the state where we are the masters of 
our own mind. Enlightened people do everything, but just as 
the reflection in a mirror has no effect on the mirror, they are 
not affected by anything they do or anything that happens 
around them. 

Vasistha tells Rāma that understanding (bodha) is real 
renunciation (tyāga), not the giving up of action (karma 
tyaga)? The yogi who performs actions without being attached 
to the results (karmaphala tyaga) does not suffer or enjoy the 


consequences of his actions.* 


*V:56:62 
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nature of liberated persons 

though truth is one, the ways to realise it are different, and 
ause of this, not only is it expressed differently by different 
ightened people, but the behaviour of these people is also 
rent. The Yogavasistha says that some jfianis live in 
ountain caves, some are family men, some travel, some 

ome silent, some meditate all the time, some become great 
olars, some rule as kings, some become craftsmen, some 
ive up all action, some rejoice in worldly pleasures, and some 


renounce the world.5 As Sankaracarya says: 


At times he appears to be uninformed, at times a wise man, at times with all the 
majesty of a king, at times like a misguided person, at times blissful, at times 
quiet like a motionless python; 

- At times honoured, at times disgraced, often wandering unknown, 

- Thus lives an enlightened person in everlasting supreme bliss. 


| 


Since enlightened persons perform actions as we all do, it is 
difficult to differentiate them from other people. Just as the sun 


reflected in a pond appears to be unstable, the enlightened 


* VIB:102:57-58 
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person who keeps performing worldly duties looks like an 
ordinary person.” | 

It is our state of our mind that makes us liberated or — 
bound. If we are detached internally, even if we are engaged id 
worldly activities, we are in a state of liberation. On the other 7 
hand, if we are attached to the world internally but are not 
engaged in worldly activities, we are essentially bound. 
Without allowing our inner self to be disturbed, we should do - 
all worldly activities and duties, because incessant activity is a 
fundamental characteristic of the body. 8 

Vasistha says that when a person reaches this balanced 
mental state, even stones, trees, and animals are friendly to 
him. He is in samadhi even when he is engaged in worldly 
activities. He may be speaking externally for the benefit of 
others, but deep inside he is silent. He performs actions that he 
feels are necessary, yet he is not their agent.? 

As he begins to love everything, he seems very kind 
and merciful, but there is a difference between his kindness 
and ours. Most of us are merciful because we cannot see the 
suffering of others. The concern is not for the other person but 
for our own self. We are kind and charitable because the 
suffering of others makes us miserable. We may do kind deeds 
because they are approved by society or God, and will lead us 


to heaven. There is always a reason behind being kind. 


” The Astāvakragtā also says that it is often difficult to differentiate between the 
enlightened and unenlightened. 

IOTI ae: case: | 

MATa GATT OT VF VAI 

Those whose inner self has become free of modifications do all out-worldly actions freely, 
Such people can be understood only by those who are of their kind. (XIV:4) 
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A liberated person is also kind, but his reasons are 
. He is not moved by our suffering because he knows 
is nothing but a bad dream of ours. He is kind not because he 
ot see us suffer, because one has to be kind to others, or 
ause kindness is a pious act. He is kind to others because 
g compassionate has become his very nature. His 
compassion is not directed towards anyone in particular, and it 
s not conditional. It is like the light of the sun, which is not 
irected towards any particular thing or person. 

Before showering kindness on someone, most of us see 
if the other person is a friend or a foe, a good person or a 
er. An enlightened person showers kindness on anyone 
who comes near him. On the gross level he appears to be kind, 
but on the absolute level he is not. He just is what he is. 
The Yogavasistha says that an enlightened person 
(jnàni) does not intimidate anyone, or get intimidated by 
anyone. He is neither overjoyed by acquiring something, nor 
miserable after failing to acquire something. He may appear to 
be happy or sad, but is neither because he has become like a 
character in a stage play. 


Becoming silent within 

Once a yogi becomes like a character on stage, he performs his 
role to the best of his ability. An actor may be playing the role 
of a jealous and violent character like Othello, and might look 
really angry, but deep down he is not affected by his emotions. 
He is untouched by what is happening on the stage. 
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The Yogavasistha says that whether they are actively 
involved in the world or not, the enlightened (jnanis) become 
silent from within. These jfianis are of two types: kasthatapasv 
and jivanamukta. The former quieten their external senses by 
sheer force and determination, and the latter become contente 
without any self-imposed austerities. Their silence manifests 
itself in four ways: vangamauna, indriyamauna, kasthamauna, 
and susuptamauna. | 

Vangamauna means giving up speech; indriyamauna d 
forcefully controlling the senses; kasthamauna is giving up all 
effort, and to be untouched by all actions, thoughts and 
intentions is susuptamauna. 

Vasistha says that the first three kinds of silence are 
nothing but mind game, so not worth adopting. The fourth, 


| 
i 
: 


susuptamauna, is the one that leads to liberation. There isa _ 
fifth kind of silence, turyamauna, but Vasistha does not | 
mention it, as it is beyond the grasp of the intellect.!! 

Vasistha says that when the mind, which is the treasure 
house of all desire, is quietened, we become free of bondage 
and suffering. The question arises, what state does such a 
liberated person live in? 

We have mentioned the three states of the mind: 
wakeful, dream, and deep sleep. There is another which is 
called ‘the fourth’ (turiya). It is not even called a ‘state’ because 
it is beyond the domain of the mind. If we call it a 'state' it 


means it will change, it means it is limited. Turiya never 


undergoes any change as it is our very nature. It is the self. 


1 V[A:68:1-31 | 
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In the wakeful state, the ego is fully active; in the 

state it is weakened, and in deep sleep, the ego nearly 
isappears. This is why we do not remember anything and feel 
resh and relaxed upon waking. What happens to the ego in 

a? In turiya, the ego disappears. This is why bliss is 
erienced. 

If this is the case, what is the difference between deep 
leep and turiya? The difference is that in deep sleep the ego 
almost disappears. We are not aware of it as we are in deep 
slumber. It is also temporary; this is why we return to our 
i upon waking. In turiya, on the other hand, we are full 
of awareness. It is as restful as deep sleep and we are as awake 
as in the wakeful state. In deep sleep the ego only becomes 
temporarily dormant. In turiya, it does not become dormant, 
but is transcended. The ego is still there, but we have become 
its masters. 

Those who experience turīya cannot speak about it 
afterwards because the duality between the experiencing 
aid and the experienced is dissolved. This is called 

ikalpa samadhi; that is, consciousness without subject- 
object duality. In wakeful state we do not see things as they are 
ecause we are under the influence of illusion (maya). In the 
nirvikalpa state we ‘see’ things as they are because we gain 
knowledge of ultimate reality directly, as the difference 

between the knower and the known dissolves. 

| All the joys of life end sooner or later, but turīya is true 
bliss, and it never ends. In our case, even when we are happy, 
we are not truly happy because we know deep inside that it is 


not going to last, as our happiness depends on external objects 
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or people. Vasistha reiterates that in this world only a jūānīis ^ 
happy, only a jfiani lives, and only a jitānī is strong because his 7 
happiness does not depend on external objects. His happiness 7 
is unconditional. It is his nature.!? | 

The general belief is that an enlightened person does 
not take any interest in the activities and pleasures of life. 
Paradoxically, only after giving up the claim on our actions, 
and only after giving up all desire and becoming a witness 
(saksi) can we actually begin to enjoy worldly attractions. 
Earlier, we were just doers (karta), but after liberation we 
become super-doers (mahakarta), super-enjoyers 
(mahabhokta), and super-renouncers (mahatyagi). 

According to the Yogavasistha, the one who is in 
company of the learned, has conquered his ego, is without 
afflictions, envy, and who performs worldly actions without 
any mental anxiety is called 'super-doer'. One who does not 
hate anything and does not hanker after anything, relishes all 
sensual pleasures without getting involved in them, and enjoys 
whatever comes their way is called super-enjoyer. Finally, the 
one who has given up all physical and mental desires is called 
super-renouncer.!? 

The purpose of the mammoth Yogavasistha discourse 
was not to turn Rama into an ordinary mendicant but a super- 
mendicant. An ordinary mendicant is nothing but an escapist, 
whereas a super-mendicant remains in the world, does 
everything, enjoys everything, but is unaffected by it because 


he realises that the dichotomy between the phenomenal world 
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d the supreme self is a false one. Just as there is an 
unintentional relationship between the mirror and what is 
reflected in it, the same is true of the self and the world. If we 
look at it falsely there is a difference, if we look at it rightly 
there is no difference at all because ultimately: 


a attsfta A dtetsfa «rettsfa ouem 

| puis 

ada gad vatercafacitad 

There is neither bondage nor liberation, nor any cause of bondage 
Ignorance of the self causes misery, and self-knowledge ends it.!* 


This realisation comes after the knowledge of the self becomes 
part of our being, not just theoretical understanding. It should 
be as real as the feeling of being alive. 

Vasistha, however, cautions Ràma that after gaining 
self-knowledge, one must not impose it on others. You must 
not be too eager to impart it to unwilling listeners (anadikari) 
or try to convert them. This creates misery in the world. You 
may have woken from a bad dream, but you must let others 
sleep as long as they wish. 

The liberated must not disturb the equilibrium of 
others who are involved in the world. Only those who come to 
you willingly and sincerely should be given the supreme 
knowledge called Brahmavidya. 


1 1y:38:22 


Afterword 


guru sends ten disciples to a village across a river on 

an errand. After finishing the work, when the 

disciples are on their way back, it begins to rain 
heavily. The river they crossed earlier is in full spate now but 
they manage to cross it and reach the hermitage of their guru. 

Before meeting their guru, they decide to doa 

headcount to be sure no one has drowned. When they have 
counted, they realise one is missing. What has happened to the 
tenth man? Has he drowned? They count several times, but 
find that there is still one man lost. 

Finally, they go to the guru and tell him they have lost 
a friend. The guru counts them and finds that no one is 
missing. He says, "Count in my presence '. They all take turns 
and count and say only nine are there. The guru realises the 
mistake they are making. Whoever is counting, forgets to count 
himself. 

The guru then makes them stand in a row and counts 
them one by one, showing no one is missing. “You are the 
missing tenth man,’ he says to each one of them. The disciples 
are overjoyed, and thank the guru for creating a miracle. 

The guru has performed no miracle. He has just 
corrected a mistake. 

We count everything in this world, but forget to count 
ourselves. We know everything in the world, but forget to 


know ourselves. This is why our life is full of misery. 
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This story has a deeper allegoric meaning, and there is 
a reason for the number of disciples being ten. 

The whole cosmos exists at the individual (vyasti) level 
and cosmic (samasti), level and both these levels have three 
dimensions: gross, subtle, and causal. In addition to these six 
levels, we have three states of consciousness: waking, dream, 
and deep sleep. All these make nine dimensions. 

Beyond these nine, there is the tenth dimension. It is 
the dimension of the self. It is the one because of which all the 
other dimensions exist, and the irony is we count all the nine 
dimensions but forget to count the tenth. Until the tenth is 
counted, we can never be happy. 

This is the purpose of the long dialogue between 
Vasistha and Rama, and the main purpose of Vedantika 
_ literature: to remind the seeker that the missing tenth man is 
. you — Dašamo tvam asi — You are the tenth. 

After we rediscover the tenth man, all doubts and 
questions just dissolve and we become blissful. Once blissful, 
we begin to spread happiness around us without making any 


effort on our part. 


*** 


rerfSTeeremenE NEN TAATA 

HIM Ft ERER 
My obeisance to the tradition of gurus from 
Siva, Sankaracarya down to my own guru. 
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The Ultimate Iconoclast (English) 
Param Vidrohi (Hindi) 


Dr Kuldip Kumar Dhiman T 
EN 


Easily, one of the most interesting and CONOCI m 


controversial thinkers of the present age, 
Rajneesh Osho, once said: ‘I am leaving something 
really terrible for scholars; they will not be able to 
make any sense out of it. They will go nuts — and Dr Kult Kumar Dhiman 
they deserve it, they should go nuts! But nobody 
can create an orthodoxy out of me, it is 
impossible.’ 

The challenge is formidable because 
Rajneesh spoke for about forty years, and there is 
a whole library of his discourses transcribed into 
more than seven hundred books. The sheer 
volume of his output is enough to daunt anyone 
trying to write a book on him. He once said 
jokingly that many of his discourses still had not 
been transcribed, and besides, he had not stopped 
speaking yet. When everything is collected, he 
suggested, we could call it Encyclopaedia 
Rajneeshica. 

Dr. Kuldip Kumar Dhiman took up the challenge. He has been 
working on this book for over three years. This is the first book that 
analyses Rajneesh Osho’s ideas. 

Dhiman’s interest in psychology and philosophy made him do a 
post-graduation in philosophy, and he followed this by earning a 
doctorate in philosophy, specialising in philosophical psychology. 


(If you do not find the book in your local bookshop , please order your copies by calling 
Ukay Publishing Co on 91-98148 28899 or email to: ukaypub(e gmail.com) 


Evolution of Education in India 
Lachhman Dass Bhimbat 


The late Lachhman Dass Bhimbat, was a dedicated educationist, a 
visionary, a thinker and a patriot of the highest order. 

After completing his education with distinction he joined the 
foreign service in the erstwhile princely State of 
Patiala as a Class-I officer. He also acted as a Deputy Evolution 
Foreign Minister for some time. However, imbued of Education 
with patriotic fervor, he resigned his lucrative and in India 
secure government job and began participating in 
patriotic and political activities with gust at 
Hoshiarpur. Consenquently he fell foul with the 
British rulers. Later, he accepted an offer from 
Nairobi (Kenya) to join the education service of 
Kenya. 


A Historical Perspective 


On his return to Punjab he became the 
Principal of the prestigious Sanatan Dharam High School and Arya Samaj 
High School. All those who came into contact with him as students or 
colleagues became his ardent admirers and continued to respect him as 
an ideal man and an ideal teacher. 

He put his vast knowledge on paper in long hand. The eleven 
volumes of manuscript — averaging 50,000 words per volume — 
indicate his concern for India, its glory and its variegated problems. His 
arena of studies was extensive and eclectic, which, internalia, included 
Indian history, culture, sculpture and the educational system in ancient 
India. In his writings there are exhaustive suggestions for establishing 
good administration and ideal educational system in India. He was 
convinced that India's educational system can be redeemed only if it 
gets its Indian soul back. 

It was painful for him to watch our youth mouthing western 
catchwords while shunning ideal work ethics. In this volume he has 
given several instances of how we can hold our own in the comity of 
nations by being truly educated in the best scholarly traditions of India. 


(If you do not find the book in your local bookshop, please order your copies by calling 
Ukay Publishing Co on 91-98148 28899 or email to: ukaypub(2 gmail.com ) 


Singing Through the Nightmare 
Randeep Wadehra 


Randeep Wadehra is the poet you have been 
waiting for. A conjuror of powerful imagery and 
bewitching cadence, he deals with issues ranging 
from philosophically abstract to starkly 
existential. Through skilful use of haiku, rhymes, 
blank verse and cinquain he creates moods 
depicting joyous luminescence, sardonic t 
remonstration and introspection tinged with a Nightmare 
longing for peace, as evidenced by the five 
chapters in this volume, viz., Nature, 
Relationships, Rhythms of Love, Angst and Just 
for Kids. 

Randeep Wadehra, the celebrated 
author of Walls & Other Stories, is a media and book critic and columnist 
for The Tribune; as well as editor-proprietor of the website 
www.smartscholars.com. His writings on a wide range of topics have 
appeared in leading Indian publications. His article on human rights, 
written in conjunction with his father, has been included in the 
Parliament of India's ‘References’ page. 

10096 physically challenged and beset with several ailments for 
the past 25 years, the poet's interest in life remains vibrant and abiding, 
as reflected in his poetry published in various anthologies and 
magazines in India and abroad. 
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Why do I suffer? Can I overcome suffering and be 
blissful? Why is there so much misery around? Why does 
evil seem to be stronger than good? Why are we born and 
why do we die? Who made the universe and why? 

When people cannot find the answers, dejection 
follows, the structure of society is at risk. 

This is the situation in which we find the sixteen- 
year old Prince Rama in the opening pages of the 
Yogavasistha. He threatens to do something drastic if he 
does not find answers to his questions. His father, Dašaratha, invites the sage 
Vasistha to alleviate his son's despondency. Vasistha engages Rama in a two-week 
discourse, at the end of which Rama attains mental peace. 

The text that recounts this dialogue is the Yogavasistha, which is ascribed to 
Valmiki, who is more famous as the author of the Ramayana. 


Kuldip Kumar Dhiman, graduated in Graphic Design, then did a postgraduate 
~ degree in English Literature, as well as a course in journalism. He then did a 
.. M APER degree in philosophy, and a doctorate in philosophical psychology. He 
r'orked at the Deccan Herald and The Regional Institute of English, Bangalore for 

some years before leaving for Muscat in the Sultanate of Oman to work for Fotomagic 
LLC as their chief photographer. He now works for The Tribune, a national 
newspaper. His first book was Emotion: The Essence of Life. His second book, The 
Ultimate Iconoclast, and its Hindi version, Param Vidrohi, presented the ideas of the 
controversial guru Bhagwan Rajneesh Osho. Dhiman edited The Science of Mental 
Healing, a book written ši pirti Dr N.L. Dosa 


Proceedings of The Society for Psychical Research, London in 2011. The Society has 
also published two cases of reincarnation, independently investigated by him. 


This book will soon be available in Hindi. 
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